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liWwt 3 ^ 13^1 5 Rfs#pft ^^T^TORlfttrWT 
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^hr 3 ST^T 0 %FIT I WTfe-a^ftrfq- 

‘fag qq sigsii^tagt’Rra 3#Ris^ ‘»n- 

*? war » fafa sn^q^qr TqiRqqRTciqT a^orarapraTfarrar 

5qtfa^q?u^m^^q^rflRRClq ffa q£to 

i^m^mr ^f^^Roir-fciTqr gfi gpsir^to^fa 
gTOltafffiTCT q?f|q§5rq)^if | cM ‘ Tr^iqT^W^T^r- 

*R 5 §ffcrc?nf^#q > fa *ufa^faraqif%igT ^qfa- 

HTqrfq KfT^pi^ g flTfo^sfara^^ | g\$ sR WWW inPfc 
*pfa #roT^ra^gra;, ^^r^T#RRTg q<g grfy>#tfa 
=q qi^ 3 TI 5 |^TlI^ I gftg ‘ ggqFRt^ ¥Rrf ’ 

srctafaq^g ifn^rfa#! qr^is^ qfoftfa ‘gfaw^far 
^r^RT g?r«n^g ’ ftfa qpafiwf^fr fawg i t^urfaq; 
fit fa^Mpfa I ^RI®g ^5,Th0wl SRfaPlfafSft qfafff+fa ^|G- 
^iqr qfasfataaa-- 
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ff r^lft J?qt»T -‘?TOT f|W W*T ^lf sqlfiqi fcf I 4t %f 
SKflOTt ?R V % qftf 9 TC?R* £lq>fof 3 i 4 %tRT , «R- 
|R! qiansn^ SifaRgrft'ft fH%foqHf£TRqw~^ 

$RtRg aieiwrai^g wta^Rmr i 

q^^Isq^T^ofta^l a#RflWt ‘gjqi^fi- 
*T n-q ftgrfogff ?nfafi?P* I R ?^RI?3RT Sofa $1 
^tIh-tT qRft ’ sfi *f% wrorosi 

^a^Ri^^^r^ftTfi%<T5iq^R«i5?wr «nw- 

<rrw i ^ q^^qf$ 3 to*rctfa Iflsrfcfi 

*wra[ qTg<a?wqftR %g; i nfi *rcq*§T%fq 3)^W^ 
flrcqpiRr i < >#wWiNT , fi w r Riai^wf mwffoEffi gqrfr- 
q)q^i«i i a«3 qr i g^i^f ama^i fare am- 

ftft ^rsrcriTWFrc i aft g m fog qreft’fo wr wro 
‘ g *r foqqFfrft ^q^qrwka afoqrair i * qrt^»^p- 
ftqr $g qm q^r qfiNpftft 4tewrc afdqrocf i fluq^qwq qq 
?rcqft i ‘ q aa a wr fi*Tcft ’ RRta afaqr^ i 

‘3% W *RRrofiqi$ 1 5 <fl^r foftasKqrsfqqRifo jrRqfa^ i 
‘sfaTfai ’ fqstepi i ‘^r ‘*t qRfig 

si^wl qqft 3«*qt^qw fqg£foqffq#q$q%’ 

sfo «#q^qfqqR[ g<wq<3gaKi**q^ afgqi^l awa^ra- 

So 

fi^rqfw^i^«gfnrwi#fiW5 g^racrora^asw^ 

mm ^ 

foaRrcrfqq^ at^qfoe ^NffqR?>foqTqqT?3 $Rq?<ifei- 

cqqq^Rf ^Tf^q^q;Rif?gq3ftfq%t^TflR2mt tftq&q q^- 
^iR'^'ifi'td^cii ^qRgd ^rp^ i 3rF ^ ^i^Rtfqqjrarc:— 
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mw $faaaigsft rniv^t 3mw qfifw ‘*%^q % 

ircrftt tgik ’ fa faftaei 

fcq*MI*R*Wrt*r 5fa#PMK[<ftfi 3RTfa Sfafo&m w>- 
8Rtfl ^T^isjaH ar*fat mm w*wif3tf- 

^pfafaf^fe mn*Rfi, q g *q forfeit fqfa£ 
*nqf*rcrart$ SisifaT fwiToi sfa ftoffa gtffa i mi 

1 qtffiq i# *% mi%%% » ?fa ^ ?rt 3 rt %r* q TOprarafapi 

qt icraaj ‘*qif *fo> sfaq^r ^Ttfsirafa^rcsqqr^Tfasra- 

prwfcn ‘stfSiw rot w sfrfgqtow 
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3#:sq: | >rqqpT q^nqqt qq^q*T: I ^qsqgTfftfqtJIl^OTte- 
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‘3fi Rtsrtt spt tour ftewft q^fai^ qqtqt §tt- 

' f^Tfl cPIT <||«iF< - I 5R'^Mf^srh<iflW 

^TW tgcfR: %iqtq rkq^fcfto: tRqrqN 3Tf®: | q^q^qq: Rqlqii- 

q^wr fertt tforaaTt 

qqtaqs^rqqftqtq fisRUtt t^W q=NFWqqT3, qf*t Rfrfq 
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fat <w# 3fi*t<wrqq 3sp#wn^q% : , swraq^r^iT 
t>tj^fjq%qt’. q(dm^Mti*Hf<^ ^faq^qrcqqf WTR q^q ft qqpq- 
q | ‘mi^: ^Tgrftt ^’tt 

<fa^inimi3fltpi ‘sr gqof’tflHw ffefaqwr^, ‘w- 
qqqT3.’ ^R3 fiq^cirtt q^w 4 gr §qof ’1 q^rqfsq^? 

MRMiRd^i^^qfi q^f: f^wranFiT: ‘3ft rRbt- 

qr^iqi ’ tt 3?fftq I t>5 g^qqit- 

qiwi qf; ^qq? ‘ 3ft Rtir ’ tt jfrq^MR 

q qs^t i 3 ^ 9 ®^ fat =q«ifwq*q%- 

s^qyq^q^f 3 ^ ft sweRrcfrn^ 1 m w <wt ?p 3 qt°i 
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ongqt^TqTqiq ^tq^qr^rqt 3 ft qfasrtfq fqifriTgqqt: 1 ^twtq 
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5TU |ft 

I ‘^RRTSR SRtft *TT^T =^T ^ *TC*R *ftR, 

W#n%jr 4fa: ’ |R 'R'H^tflVl *tR (qft) ■‘iCl^ 

SfRsjRT 3 T 3 FcT:^W « 1 T 4 l'Hhl 'WJSt^f'T r ITRsiRf:^ u Rt 

rRR*4|mIRR I 



5^r:^opr%R*% qr 4ta ?<qtewuiNtoir<t i a^r:- 

5 gn ra Ra4 t ^ 4R ?R qsjgqSR qftRr^ i <r ^ 



s mffigwm 3T qr ^F l W^ s W l H^^ r I RfcRj^R: II ? 

q^r^5TRi?rTU{jt m i antf f^rft^rf 
q\i ?i%qf| n ^ ii 

I * 1 : — Wf: ^#K3S?? 53 $: | ^T- 

qTfoft ^R5Rl: 513?: 3RJ* %% W— qR#ttt <R TO I 3tq4 
frt#frlf qit — *RR*WTC fofofaf fofc ?£ $R | 

5l%qf^—qrRWwcqgqif^ 5ra>T: m fcrf: I 5 t%rr^ 
5n, 1 qiRi^d ^qftRR qi^^di sqTRiRRR^ i 

sr: 5 <?ir«^ 3 [ 3 iT q *RRfrfi m- n \ \\ 

3n?nRx ftft srftf 3 I f 3 3T?& 

ftfai *w ^11 3 II 

‘sitrr *Rr R^r’^qT ‘sRr: TOnMr’SRfatfR- 

<qti ft^ra 1 3ifar%RT$ tf*R fafe i 5rfa*R =? w 
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m: I sm?: — *5RT 





ftfttgrK ftt€<ftl§tf;ftfaft: II « II 

SftrftTf: — I — 'rf% 

tinfe W$R ^3 ifatfft ftTftk ^[^K I 

wircfisftjras&ft sfiani gfft^r^flftpwr^ $$- 

?W)3Kfl«H3T«ftftt ftftft^Tl^fof^f-foftT^ 5 ^ ftPsftRlft^ j§Rf^- 
5<^ft ^flftfft — 3rt^F3$l% I ^IT^RFd &<K: I *WW«[ftW»f$- 
13 ^^ |ijft mfa&n f^^Trj; i $m ufa- 

W^rfftcftft: I ftfe fosaiftH: ^ ftlfttfft ftTS^fft ftW: II * II 
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f€i«n & mw ii h ii 

^3 fagw^ ftwfft 5 ^si Rftfti ft^i i <rcqj$g- 
3M sRftifft ft^fti ?ft RRft: II $ II 
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3*tftl%ftftFftftft?ftft*Fft5TS3jfa: l ft ft ft*q^- 
ftlfttfft ft^fttf 3IWI%8ft II V9 |l 

q*3 ftswnwrafir flftft**WT wm i r 3 
^ 13 $ ft 11 c 11 
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5R$R ^fiftlftlfftf^ftM ft^FRJiftffftlftqt: JRtftft 

- ft^ftftfURftTfelRftT I m^W -— ^RJffclRftT: I 
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*ifj: w«R5*i8*rTR!^: qn i q$ 
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«R %H ^3 qftSSrtn 1 57^151% I f^?r R5W 

33*11 WFTO wtfftfa'' II U n 

*% I S% #3 sfT^T #TRtll 3°ITOT- 
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r a. js,r r 

^-T: II ^ II 
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*wf^Tfa *|}&RTftr R *R& f^-c»Rc*R: I «l«t*s^ fgRfaRf: 
4 3^ 3^ ’ ^lR*ll 3^ I *R^T ^Hh I rKl'^^ 
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flBRt, ®ITRft Rcf'RT'T SR ’ ^(tb^tdi:; ^<*<|«m- 
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vO ' 4 
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qififcaiqreqti segstarwaFFn I asrai 
*3 fartf li ^ n 

3TO|$r—?i!i%|fifirra i qm Rfo%<R( i 

^qlrfj — 3Rl: q ^aasRfW* I ^cWRT^RH; | 
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q %i m *$ sr^raft i swawnswfc qi 
wraaro wih ii a^w^n q??q<r n M ii 

II ?fa 5 TrTfiTT II 

ii srsTOHunr. n 

q i swfofa — auroral n ^ n 

11 % fir rjdfira^fbTTtif w^rq 11 

ii sfa qstqftqfl Jwn^qpwr*^ n 


II m g^sqR: ^<$W II 

sit ii q?rf2f *jfifR sqs^q^src'Rt^reqfrf- 

siftoh^ i 5 n**n?iTH^irr- 

ll Ml 

‘ 3f%Brl qiJlit ’ fq qiWr^H’lM 3 lf<w4&qfa3^H, ^TlfeT — 

i qqift ffepnPr i q?Ttk — 'khs^R <roft, 

<WTO#, ?t RTRRq>ffiqTR I ^ — sqtJ?I- 

— R 3 R $W: fUTft RtoWL I ‘<% RflTCT’fiR 
qri; i qgr — qr^m^r^ra q*T$*rcrcrc>ift ffeRTfa he^t- 
%w: i — qtff-wq fR qrqq .1 

q?mqRRT 3 ?H 'wfa sq^Rt I * 3 T — 

qq ^ n fi ^qT Rw^q HwStatf: I q*Tf q^q^ti qit sftrft- 
srrqRqRqqq; i tssrsft tot: qRsfaqirr |q q.f*i^ 

q^qqftq; qRqRPfqorN^Rrc — %fk$R sft i wwimr 
qqqtfte$: I q^qirq; i m qq q^wf 3§wi%a3 i 
^qqraq^: I RR%qRTfq?sRt 33 #^ II \ II 
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q*iq: qjunssqfcr fisq^q 

qraq; i aw v fai 3qmq f^f^r^r fq^ifai s 
qrqq?i m ii 

q*rofB—- tor: wwm:, ^fwri^ph^r- 
i i fq^ftffaq ssrr q^q qp^tatf: i qgr IqqqR s%t- 
srf^W *sqtfq qm qRftqi: i 3m ift?i fft i 
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%ssqft£ SR: I q^TSR?S#qRW^T*q^ gSqRSSTRT^ 
qe*TO*wftfi s^qq; ii r II 
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ftsrrcife fos<q qftfiFii ii mt in 11 
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sfq^l^q •— 1 % cRqf.RSWB SIS: I ITift ^ — «*t MF-fdSl 
fsftt w q? isl — q^q ^^qiriqqRiT^R^qJriRt: n q n 


sraiM srmfai^aatsi ist^qsqfa i sirs fii- 
sTruis irsrt qft s sN% ii # ii 
gTTRSfqft 1 sq® Rraqqsi sr^qqg s ss 3q#?qsrqsTq$R 

%S TOSSTq^WhI SSF#Rqdftfs tft: 1Sr&tsi: || VII 


q *i S«T^ SIItSR sfcmfRiqjT^ | |^R ^f- 

S^q^q S Sdt II ^?j| ^ II H II 
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‘ m fwar 8& fsfii qtfqawtant #nwrt * <p qfqn ’ft^ss- 



fair aa n fc fc a st a 5®$aa>Tftorafi 

a i 1 njaafts^aft’ m 3JT^t?i^-‘ fa^^f> i 
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q: qf aist snaftft i 
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’frwtar 1 ?jst sfs?s rag^ft — fW3°50*»iK<sKHt 1 ^fR- 
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313 tHlf 3*3 3 W 31 *T^m I 3 ^ 13 - 
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SAarRfi 3T3: 1 m| ^ — 3^3: II ^ || 


3^5 lf 53 3^53 I 5^*1 ^ 53 m*fl 
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3T%W’: I 33lf33T3: I T% 3*3T*33r3fel3|l3|^i3 3^*3333- 



I 3 cf dqlfdHiq f ^TT^T: | %qp^« 

i ^ w*i *#*=§#- 
a^iT^ra; i q t#i: i m 
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I JJRTftH ^tfdWtf?T q ff q^PT —ff 
CH-HI^R q: q 5 qflRRddK MI*k$W|: II ^o n 

qqq^qiRsq RRifa i *|tqfcq 

q If qisfa q^qft WWW 

*&mi 5 qqfan? wraR f>qt i^ii — irr^- 
qijpqftR i mtmon Rg^tjquR^q: i 
^^ITqpq^fd — %f qRT^tR?lf| I *45*$: II ^ II 

'^yqR: JWt *{*Q 3n?qfq fagft I f^Rt 
q^q q <R* R13^ II qq| II n II 
srwgqtq fft I Igi^T ^jqqsq^q — q^WdftftNs^r- 

>o 

%dW: 5^:, q^qsiRqR — mmSKm&t, sipqftqTO- 
i r fqi3^q — dd: ^w^’aRqiqq qT^qrfePTT- 
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3 jpirrq^f irRqrRw k& 4 ^h ft q 
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3 ^!Wfi*W»RL | 
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RFRiFT MtxiJin —dspPTO i|s^ | sg ‘ 
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st^t» ‘f^ 3 jw^’fr si 3 ^ i * ^ ^wi 
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^Tti %t I q^i efenwqT#%q^T- 

JrRflfltfFi 'M^'W ‘'KUft qmefR^Tf^I q%q^%y%%’- 

I ^Rf qsiRTfd q^I3qT^RTq%: | m 
|?IRR[®W ^ I qs?I?pTpsiT 3 ?pto 
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31 TOW: 3# I hnSt 
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FOREWORD 


The Kathopanisad is the third Upanisad to be published with 
English translation of the Vi§i§tadvaita Bhasya in the Sri Venka- 
tesvvara Oriental Series, the second to be published with the Bhasya 
of Rangaramanuja and the first to be published with a few words 
of introduction from me. 

The Katha is perhaps the foremost in point of interest and 
popularity. It is a perfect specimen of the poetry of the ancient 
Hindus. The philosophy is not more clearly explained in any 
other Upanisad. To add to these the teaching is set in an attractive 
story. The story is found elsewhere in the ancient Literature and 
it is received and used here in more or less the same form to introduce 
the teaching and to indicate the fitness of a student to be initiated 
in the mystic philosophy. The story also brings out clearly the 
contrast between the characters of the practical father and the 
speculative son. 

The Advaita commentaries on the Upanisads have been 
translated into English by several scholars before; but the Visistad- 
vaita commentaries have not been translated so far. The Institute 
has, therefore, undertaken to translate and publish them in its 
series and thus make the contents available to Indian Philosophers 
not conversant with Sanskrit. The Visistadvaitic interpretation 
of the Upanisads has thus remained a sealed book and the merits 
of it have not attracted philosophers. It is hoped that the present 
series of translations published by the Institute will remove the 
disability. 

The translators have been connected with the Institute till 
recently but now they have gone on to the staff of the sister insti¬ 
tution, the Sri Venkateswara Arts College, which has been recently 
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started. It is hoped the change of location will not affect their 
work and they will continue the translation of other Bhasyas with 
the same zeal. 

Owing to their being engaged in the work of the other insti¬ 
tution, the Editors could not carry the Sanskrit text through the 
press and provide the book with the necessary indexes, readings, 
etc. This work has devolved upon Sri K. Sathakopachari, Nyaya- 
Mimamsa Siromani, Library Pandit in Sanskrit in the Institute. 

The Institute will consider itself amply repaid if this series 
can infuse interest in Visistadvaita Philosophy in the minds of 
scholars. 


TrRUPATI, 


P. V. RAMANUJASWAMI 


4—11—1948 


Director. 
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INTRODUCTION 

The Kathopanisad is the third in the traditional order of the 
Upanisads and it is indeed a very important next step in the 
knowledge of Godhead or the Supreme Self of all. The lsopanisad 
mentioned briefly that the path of Karma, that is injuncted action 
(dharma), should be disinterestedly trodden faithfully and even 
mentioned that when followed with integral knowledge with fidelity 
(vidyd) it does help the 4 crossing over' Death. 1 The Kenopanisad 
showed the transcendental nature and power of the ultimate Being 
and its supreme “ desirableness ” as manifested in the activities of 
the senses (or gods) and mind, but which these senses and mind 
could never know except vaguely (or subliminally). The Kathopa¬ 
nisad embraces both these facts of immortality and ultimate 
beneficence (amrtava 2 as tadvanatva). It elaborates the cryptic 
statement at the end of the Kenopanisad which describes the sub¬ 
sidiaries of the divine knowledge tasyai tapo damah karma ca 
pratisthd vedah sarvahgani satyam ay a tern am. iv. 8. 

Dr. Ananda K. Coomaraswami considers Katha to be a gnostic 
document which has to be studied as part of the gnostic literature 
all over the world. 3 4 According to Sri Krishna Prem 4 “ Kathopa¬ 
nisad is a practical treatise written to help us achieve a very real 
end here and now ” and the explanations he has given follow the 
occult literature all over the world. Thus we have every reason 


1. The * crossing over, is mentioned as something that has efficacy 
after death or dying (vimukte pretya ). It is so understood as counselling 
videha-mukti. It may mean ‘ occult passing on ’ according to Krishna 
Prem, but even Sankara does not accept this latter view. 

2. Sreyas is the full nature of the Divine, and from this most possibly 
is developed the personality of Sri who is stated to have her residence in the 
Divine Lord, therefore His name ‘ Srt-niyasa \ • 

3. New Indian Antiquary I. 

4. Yoga of the Kathopanisad 
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to take this Upanisad seriously as a ‘ Vidya.’ According to earlier 
seers and teachers a vidya or a knowledge is a path to be trodden 
or followed in a particular manner and the fruits of such a path 
are indeed ultimate beatitude and realisation. Thus each Upanisad 
is a 6 Vidya,’ a clear and definite instruction of a particular path, 
integral to the realisation of the Goal, which of course could be 
reached by other vidyas also. Thus the Upanisads in all are 
said to give thrity-two vidyas, of which the Kathopanisad deals 
with the Naciketa-vidya or Trinaciketa or Naciketa-Aguividya. 

The Kathopanisad is a very important Upanisad in yet another 
sense. It contains a general survey of the Vedic ritual and 
philosophy and eschatology. It has had the good fortune of 
having been much studied and written about by scholars both 
occidental and oriental, and stands only next to Isd and the Gita 
from the point of view of popularity. Sri Sankara commented 
on this work as also Sri Madhva, and Sri Ramanuja has commented 
in his SriBhasya , oil certain important points raised in this Upanisad, 
which have been taken into consideration by Bhagavan Badarayana 
for purposes of synthesis in his Vedanta Sutras . These points have 
been reproduced at the end of this work. Sri Rangaramanuja 
has commented on this work following closely the steps of Sri 
Ramanuja and his expounders like Sri SudarSana Suri or Sruta- 
prakasikacarya. Prof. Rawson, who is a careful scholar of this 
Upanisad, has stated in his work that he made no use of the Bha§ya 
by Rangaramanuja because of its late date and since Sri Ramanuja 
had discussed all that is necessary on intricate or important points. 
He however considers that Sri Ramanuja’s explanations are more 
in accord with the spirit of the Upanisad than those of others. 

The Kathopanisad belongs to the Kathaka School of the 
Krsna Yajur Veda. We do not possess a Kathaka-Brahmana. 
The Taittirlya Samhita has both a Brahmana and an Upanisad. 
The Taittirlya Brahmana (III. 11.8 1-6) contains an outline of 
the Naciketa story with which the Kathopanisad opens and is 
parallel to the latter which is made more elaborate. Indeed 
according to Rangaramanuja this anuvdka of the Taittirlya Brah¬ 
mana is referred to by the Kathopanisad in I. 17. Sri Krishna 
Prem considers that we can see * the germ of this Upanisad * in 
Rg Veda X. 135. 
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No attempt has here been made to deal with the possible 
relations of this Upanisad to the Bhagavad Gita which contains 
much that is parallel to, if not precisely identical with the instruction 
in almost the very language used here. Nor to Buddhism. We 
have to point out that whatever may be the appropriateness in 
such parallels we have always to remember that a Vidya is an 
integral instruction and it may undergo transformation under new 
conditions due to subordination to other Vidyas. 

But one thing is certain that, even as in the Bhagavad Gita, 
the Kathopanisad insists upon the necessity to perform ordained 
or injuncted karma (for that is dharma) the svadharma of each 
individual, and its performance is capable of leading to the highest 
abode of immortal existence, and not merely to the lower heaven. 
Such karma is incapable of binding the soul to samsara. The 
truth is that disinterested action, or action divinised or offered 
to the Divine, action that reveals the glorious purpose of service 
to God, is capable of helping achievement of the immortal status 
for the soul. The question that arises thereafter is as to the nature 
of that soul after mukti or moksa , whether it continues to be separate 
or lost in the One Divine variously described as the Ocean or the 
Nirvana state of Brahman? It is held by modem scholars that 
what Buddha meant by Nirvana was a state of positive nature 
of the supremely Transcendent and not a negative state. It is 
clear that it is not annihilation as such or Pure Non-being. Any 
attainment of the Buddhistic metaphysical state of annihilation 
or loss of self or non-existence soul of as such has not formed 
part of the Upanisadic thought. It is particularly a feature of 
the rational method of Buddha, who in order to define the nature 
of the soul as held by the several thinkers, had to negate all that 
it is not. In this sense, Buddha went to the logical extreme of 
Yajnavalkya and insisted upon the apprehension of the futility 
of seeking to make permanent the impermanent congeries of 
affections, feelings, habits, desires and hopes. Truly we need 
the permanent, but the permanent is not all that it is described 
to be by materialistic metaphysics. Anyway it is not in line with 
the purpose of this Upanisad to investigate into the nature of 
the soul or self as such, but only as to what becomes of the soul 
or self on liberation, for it is clearly held that the soul does persist 
after death. 
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This Upanisad gives a definite answer to the question asked. 

It speaks in the first part of the Upanisad about the necessity to 
know the meaning of the Fire-altar as the Brahmanas had taught 
it, (perhaps in the adhyatmic way too), and already the promise 
of the highest immortal state is envisaged in that section, though 
some commentators think otherwise. 

But as the Upanisads are Adhydtma-sastras or vidyas which 
instruct the occult truth and path towards the positive attainment 
of gnostic knowledge which could only be attained after a period 
of practice of self-control and service of the Divine ( yama and 
niyama of the Yoga), the nature of the Supreme Self and that 
of the individual soul and its progressive attainment of the former 
are taught along with the steps of Yoga which lead to the ultimate 
realization. This Upanisad even like the Isa inculcates the con¬ 
joint performance of Avidya (construction of the Fire-altar and 
the rituals prescribed) and the Vidya , which is the knowledge of 
the Tattva or Reality in respect of the three terms, God, soul and 
Nature. It is held by some thinkers that the final verses of the 
Kathopanisad are not integral to the Upanisad as it concludes 
earlier. It may be that these final verses reveal the culmination 
of the Yoga of concentration at the time of departure, antyakala- 
smarana. The antyakala-smarana has been shown to be very 
helpful by the Bhagavad Gita in respect of determining the nature 
of the world that a man would reach. Or more properly if smarana 
pertains to concentration on any particular deity, it will be an 
invocation to that deity to lead him on to freedom or Bliss. This 
will reveal a psychological set-up in the consciousness, a psycho¬ 
logical set which will reveal the type of personality that the soul 
has been building up, whether towards liberation or towards 
mundane enjoyment, * prey as 5 or ‘ sreyas ’ as the Kathopanisad 
beautifully puts it. It is an act of choice made under the great 
cloud of departure, the threat of death, and therefore revealing 
the inmost structure of the soul, its primary longing and conversion. 
That this choice-could be made earlier and practised with assiduity 
is not denied, but the crucial moment is indeed the moment of 
departure, death, threat of possible physical annihilation. And 
such moments are spiritual pointers to the status of the soul in its 
integral being. Man’s primary instinct is confronted with other 
desires and the balance of death decides which side is heavier. 
Man is then alone weighed and measured. 
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STRUCTURE OF THE UPANISAD 

It consists of two (parts) adhyayas , each of which contains 
three sections {yaliis). With the exception of the first two sentences 
in the first part, the whole Upani§ad is in metrical form. Since 
the first adhyaya concludes with the following passage “ Ndciketam 

.” it is sometimes held that the Upanisad ends here and that 

the second adhyaya is a later addition. It is even claimed that 
the second adhyaya merely expands the teaching of the first adhyaya. 
The repetition of the last line (cd) in the first adhyaya confirms 
the above view that the natural conclusion should have been this 
alone. There is some difference between what is stated there and 
the conclusion in the second adhyaya. The real conclusion of 
the Upanisad seems to be the concluding verse of the second 
adhyaya (sixth valli): mrtyu proktam . 

FIRST ADHYAYA 

It appears however that importance is attached to the story 
of Naciketas in the first adhyaya, 1 whereas importance is attached 
to instruction regarding Reality ( lattva ), the means hita and the 
result (fruit, phald) as a whole in the second adhyaya. From 
this we find that this Upaui§ad contains, as is usual in all Upanisads, 2 
the three instructions on tattva, hita and purusartha without which 
no vidya can be followed, not to speak of being understood. 

I. Valli. The story of Naciketas after his having been 
offered to Death by his father Vajasravas is contained in this section. 
After having gone to the abode of Death he had to wait for three 
days ere Death returned and in lieu of this waiting and fasting 
for three days as a guest, he was offered three boons, The story 
after describing the first two boons which pertain to the earth 


1. It may be pointed out here that if in the Kenopani$ad the story-myth 
is found in the third section, which illustrates the tattva> truth, enunciated in 
the earliar two sections, here the story-myth comes at the very beginning of 
the Upanisad and its inner meaning elaborated in the second adhyaya. The 
Kena insists upon knowing that all activity proceeds from and is sustained by 
the Brahman : here it is shewn that all action is to be totally consecrated to 
the Divine alone who is the inner ruler immortal, capable of being known 
within the heart along with the soul, that is also immortal, as its adorable 
Object. 

2. cf. Introductions to Isa and Kena Upani?ads SVOS. vols. 5 and 7). 
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(artha ) and heaven (sm/'gtf) introduces the philosophical third, 
Mok§a or liberation from the round of existence in earth and 
heaven. Naciketas refused to entertain the third purupartha namely 
desire (. kama ), and withstood the temptations offered to him by 
Yama in this regard. This rejection of the kdma-purusdrtha is 
shown to be of the preyas or mere pleasant which is other than 
and inferior to the sreyas , the good, which alone is to be sought, 
and this sreyas is liberation-getting. No true philosophical in¬ 
struction can have effectiveness unless the kama-purusartha is 
totally rejected, as Yama himself points out in this story in the 
opening lines of the second valli. 

It may however be asked as to what difference there is between 
the second and the third boons in as much as according to Ranga- 
ramanuja svargya refers to a svarga that is identical with “ The 
eternal abode of Vispu " and should be considered to be identical 
with the Kenopani$ad's final lines ananta-svarga-loka-jyeye . In 
the Tait. Brahmana-story of Naciketas, the second boon refers to 
dharma that is the full effectiveness of sacrificial performance, 
(tato vai tasye$tdpurte nakslyete) for the sake of which Yama 
teaches Naciketas the Naciketa-Fire even as in the Upanisad here. 
The third boon in the Brahmana however refers to Immortality 1 — 
freedom from re-death— punar-mrtyu —a point also noticed in the 
second boon in the Upanisad I. 1.18cd. Yama in the Brahmana 
teaches that the Naciketa-fire itself secures that end, thus con¬ 
firming the view that the Upanisad has clubbed together the second 
and third boons there to form one here. Thus there has arisen 
a new question as to whether the soul exists at all in or after attaining 
the state of immortality, and as to how it then exists. 

The third boon asked by Naciketas could not be answered 
without a clear understanding of what the question is about. The 
question about the existence of the soul after death does not refer 
to the existence or non-existence of the soul as such, 2 but to the 


1. Sri Krishna Prem considers that it refers to the nature of the Freed 
or 1 passed over ’ self, whether it could be referred to as Is or Is-not : the 
Upani§ad definitely answers that such a one IS (asti), for it is here that there 
seems to be doubt. 

2. There is no place here for the Buddhist view of general Sunya, for it 
is clear that it really refers to the existence of a liberated soul as a separate 
entity or whether it non-exists having utterly merged in the One Being 
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nature of existence of the soul at liberation, that is, the nature 
of the liberated soul (inuktd) and the nature of that which it attains, 
and the me?„ns to that final or peak-attainment (param padam). 
Therefore we can see that the Upanisad is a logical development 
of the Brahmana’s third boon. Unless we take this question 
in this way, Yama’s answer contained in the II. 12 cannot be held 
to be relevant. 

II. VallJ. The first portion of this Valli upto Mantra 11 
is also an introduction to Yama’s answer to the third question, 
as it describes the qualifications of a seeker after this. 1 It lays 
emphasis not only (i) on the detachment from preyas , worldly 
advancement and enjoyment, but also fii) on the necessity of having 
a proper teacher to teach one that truth about ‘ sr eyas' the highest 
Good. 

The tenth mantra of this Valli contains the significant statement 
of Yama “ that he performed or constructed the Naciketa fire— 
altar and he attained the Eternal by means of transitory things/’ 
Sri Sankara interprets the word 4 eternal' as “ comparatively 
enduring/’ The meaning given by Rangaramanuja is in accordance 
with the Brahmana statement tato vai so ’ pa punar mrtyum ajayet. 

Yama’s answer to Naciketa's question is very brief. It is 
contained in one single mantra (II. 12). Thereafter Yama tells 
Naciketas that he had already instructed him fully about that 
which he prayed for. But Naciketas asks Yama to tell him about 
the truth known as other than Dharma etc. Yama then begins 
to explain in detail the answer he gave cryptically in the twelfth 
mantra. Firstly he speaks about the Prajiava, then about the 
nature of the soul and lastly about the Supreme soul (II. 22). In 
verse 20 the Grace of the supreme Creator is stated to be necessary 
in adhyatma Yoga for beholding the hidden Being in the cave, 
the Supreme Lord who is dnoraniyan mahato mahlyan . Dhatuh- 
prasdda is to be interpreted as the grace of the Creator (who is 
also the supporter and protector) and not merely as the mental 
peace or luminosity which undoubtedly is a necessity in Yoga 
for any large or real comprehension of the Divine Nature. This 


1. Sri Krishna Prem’s references to the Myths of Temptation are 
interesting and reveal a significant secret of occultism. 
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idea is not merely implicitly but also explicitly stated in the 23rd 
verse. The text of Rangaramanuja reads it 4 dhatuh-prasadat 
The verse 28 is interpreted by Rahgaramanuja as referring to the 
grace of God which is stated to result from loving devotion or 
one-pointed seeking in love. The concluding verses refer to the 
attainment of this knowledge and presence of the Divine within. 
It must be remembered that the theory of the Mlmamsakas about 
the existence of strict causality or determinism between ritual 
and fruits is repudiated or rather bye-passed when the individual 
is asked to surrender himself for service to God through illumined 
love or one-pointed Yoga without seeking any fruits for his actions 
or dhyanas , since this non-seeking of anything for oneself is that 
which snaps the casual chain and is the meaning of true love or 
devotion or pure wisdom or illumined understanding and service. 
This valli concludes with the intimation of certain rules of conduct 
and instructs certain virtues that are to be cultivated for enabling 
one to receive the Supreme Grace. 

Ill, Valli. The third valli deals with the hita or the means 
to the attainment of Supreme Grace, thus expanding the instruction 
given at the end of the valli. It lays stress on the necessity to 
control the sense-organs. It mentions further that control is 
to be exercised gradually in the following order: firstly on the sense- 
organs, secondly on the objects of enjoyment, thirdly on the mind, 
fourthly on the intellect, fifthly on the soul, sixthly on the body 
as a whole (the Unmanifest) and lastly reach through the above 
stages (of dharana cum -pratyahara) the Supreme Self, whose grace 
alone is capable of granting final Liberation. As many scholars 
hold, Yoga-sastra might have got its fundamental clues from 
this section. 


SECOND ADHYAYA 

IV Valli. After pointing out the distinction between the 
seeker and the non-seeker or the indifferent seeker, this valli describes 
the nature of the Supreme Self as dwelling in all creatures, thus 
distinguishing Him from the embodied jiva who resides in a body 
(IV. 5-8). It may be noted that on account of the indwelling 
of the Infinite Person in the body of the embodied soul, the Infinite 
Person assumes the size of a thumb (angustha-matra) in the heart 
for the sake of meditation or conceivability. 
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V Valli . This valii develops the instruction regarding the 
indwelling-nature of Brahman with special reference to His being 
responsible for all the actions of the soul, (cf first Kena I.): What 
may be considered to be a direct answer to the third question of 
Naciketas in the I valli “ Ye yam prete vieikitsd ...” (20) is here 
given by Yama who says 44 O Gautama, surely I shall teach you 
now the secret eternal Brahman and what the soul becomes after 
departure (release) ” (V. 6—7) " Some souls enter wombs for 
getting bodies; others take up the form of the Unmoving in accor¬ 
dance with karma and in accordance with Knowledge/’ with which 
we may profitably compare Sri Krsna’s reply to Arjuna’s answer 
(Bh. Gita VI. 40—47). The point at issue is, it may be noted, 
regarding the seeker mainly, and should not be held to be a reply 
regarding the ordinary man who lias not entered on the spiritual 
path or Yogic evolution. 

It may be seen here that Yama promises to teach first this 
secret eternal Brahman and then as to what becomes of the liberated 
soul after its departure from its body. Yama however answers 
the second part first in mantra 7, and the first is answered in the 
eighth mantra. This again shows that the third question after 
all refers not only to what becomes of the liberated soul after 
departure but also to the Nature of the Supreme Self, Brahman 
(who is held to be the Self of all souls including the departed and 
liberated ones). The par amain sukham in mantra 14 may have 
a possible reference to the Anandavalli of the Taittriyopani$ad 
wherein this description of Brahman is developed at length. Thus 
if the Isa-Rsi described the realization of God as the indwelling 
Lord of all beings and things, as leading to noil-revulsion, non¬ 
grief and non-fear, if the Kena-Rsi taught the Supreme Cause 
as the “ Desirable ” ( Tad Vanam ), knowledge of Whom as such 
makes the realiser desirable, the Katha Seer, Yama, promises a 
more integral realization of the 44 Desirable ” as the sreyas , as 
the transcendent Bliss, pramam sukham . 

VI Valli . This valli deals with the Yoga of attainment in 
9th, 10th and 11th verses. In mantra 4, with regard to the difficulty 
in construction of the two lines Rangaramanuja treats asakad 
as an active participle with nan prefixed, which yields the meaning 
4 unable.' Like the Kenopanisad , this Upanisad in mantra 12 
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also takes special care to instruct that Brahman can be grasped 
neither by speech nor by mind fully; except through instruction 
received through a Guru it can never be grasped. 

The Upanisad concludes with the additional knowledge that 
has to be learnt about the hundred psychonic paths (nddis) of the 
heart wherein the thumb-sized Lord dwells, one of which (later on 
known as Susumna) leads upwards to immortality whilst others 
lead to lesser goals. It is this Nadi that has to be known as the 
path of exit at departure. It is considered by some modern writers 
that this knowledge may be a later addition. This not likely 
since the Brihadaranyaka seems to be aware of this fact. Further 
the path of exit is an integral piece of instruction to be given to 
a Yogin. 



CROSS REFERENCES . 1 


I. Katha 1. Same story: Tait. Brah. III. 11.8 
3a=Brh, 4.4.11a= Var. Isa. 3a 
7.: Vasistha Dharma Sutra 11.13 
8=Brh. 6.4.12 
12=cf II. 1.1 
17cd=Uar. §vet. 4.11.cd. 

21bc=MaitrI. I. 2 

II. Katha 4= Var. Maitrl. 7.9 

5= Var. Mupd. I. 2.8: Maitrl. 7.9 
7=Bh. G. II 29 
11=K.U. Ill, 2 & 1.12 
12b=III. lb; 4.6c; 4.7c 

Mund. 2.1.8d; 3.1.7d 
Maitrl, 2.6; 6.4; Bhaskalam 18 
13d: Ch. Up. 8.1.1-5 
15=Bh. G. VIII. 11 
1 6= Var. Maitrl. 6.4 

18, 19=Bh.G. II. 20,19=Ch. VIII. 1.5.10.2 & 4 
20=§vet. 3, 20 
22=Katha. IV. 4. cd. 

23=Mund. 3, 2.3 

III. 2 Katha l.d=Manu III. 18.5 

3-5=§vet. 2.9, charioteer is either Agni=(RV; 

X. 51.6) or Breath (AA.II.3.8). 
cf. RV. VI. 75.6; RV. X. 44.7 
Maitrl. 2.3-4 
2-6 
4.4 


1. From Hume’s : Ten Principal Vpants ads- Rawson : The Katha 
Upanisad p. 45. Hill : Bhagavad Gita; Hopkins : Great Epic of India : & 
Critical Ed. M. Bh. BORI. 

2. Hopkins writes that the 3rd Valli of Katha is epitomised in Sdrui 
Parva. Mh. Bh. XII. 247, 1 ff. (?) 
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M. Bh. III. 2.66 (?) 

Ill, 211.23 
V. 34.59 
46.5 

XI. 7.13 

XII. 240. 11; XIV. 51.3 
Manu. 11.88 

cf. Plato: Phaedrus. 

4=Svet, I. 8, 9, 12: Maitrl. 6.10 
9d=RV. I. 22. 20a=Maitri. 6.26 

Raniayana=VI. 41.25d (?) 

10—12: Var. Mh. B. 12. 248. 3—5 
10: Bh. G. III. 42 

M. Bh. 12.297. 19. cd. 

15=M. Bh. 12.240. 17—18 

IV. Katha la=Mairri. 

3d=Kath. V. 4d 
3 & 5=Brh. 5.4— 

4. :2. 22cd 

5cd=4, 12cd. Brh. 4, IV, 15cd (?) 

9ab=AV. X. 18. l*6a-b 1 (A.K.C.) 1 
9, a & d=AV. X. 18.16 : Brh. I. 5. 23ab 
9c=AV. X. 7.38 : B r h. II. 5.15 
9a : Brh. II. 5.15 

10cd= Far. Brh. IV. 4. 19cd. : 10.1 lab: Brh. IV 
4.19ab 

12=M. Bh. V. 45.24 (Cr. Ed.): Brh. IV. 4.15cd 
13b=cf Maitri. VI. 2 
13d=Brh. I. 5.23d 

V. Katha la=cf Svet, 3.18 

2=RV. 4.40.15 (RV. 4.40.10) 

= Mahana=10.6=M. Bh. XII. 240.32: Tait S.i. 
8.15 

6=Svet. 3.7 

7d=cf. Kaus. 1.2 

9b= Brh. 2.5.19: Rg. V. VI. 41.18 


1. A. K. C.: Ananda K. Coomaraswami. Notes on Kathopanisad, 
N. A. L Vol. I. 
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9c=Murid. 2.1.4d 
12= Far. Svet. 6.12 
13=Svet 6.13 

15=Mund, 2.2.10; Svet. 6.14 

of Mai : 6.24; Bh. G. XV. 6,12 

VI. Katha l=Bh. G: XV. 1-3.=V. 

45.8 (Cr. Ed.) 

3=Tait. II. 8 

6= Far: Bh. G. XIII. 30=M. Bh. XII. 7.23 
9= Far Svet. 4.20, Mahinarayana. I. 11 
M. Bh. V. 45.6 (Cr. Ed.) 

10=Mait. 6.30; pada d=Bh. G, VIII, 21 
U=cf Mund. II. 2.3; 3.2.4b 
= Mand. 6 
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HARIH OM 

KATHOPANISAD 

h 1 , 

U$an ha vai Vajasravasah sarvavedasam dadau 
tasya ha Naciketa nama putra asa 

Once, the son of VSjasravas, desiring (some fruit) 
gave away all his possessions. He had a son named 
Naciketas. 


Commentary: 

1. Let my anjali go to the Beauty of Anjanadri, 1 2 of the 
colour of common flax [atasi )-flower-bu nch. with His chest adorned 
by Sri. 

2. Bowing to Vyasa, Ramanuja and other teachers, I shall 
write this comment, according to my intelligence, on the Kathopa - 
nisad, for the delight of the learned. 

u$an: Desirous the word comes from the root vasa meaning 
desire with the suffix satr, which gets sampraldrana (Pdnini L i. 45) 
as enjoined in the sutra beginning with grahijya {Pdnini. VI. i. 16). 

ha vai: These two are particles, (used to) indicate things 
that have transpired. ‘ The fruit * is to be supplied. 

vajasravasah: son of VajraSravas. VajaSravas is one who 
has attained fame through gifts of food ( vdja His son is Vaja- 
Sravasah. Or it may be a name, merely, VajaSravas. 

The meaning is that the sage indeed performing the sacrifice 
called ViJvajit (conqueror of the world) 3 in which every possession 


1. Beauty of Afijanidri is SrT VeAlcateivara. 

2. cf. Sri Krishna Prem Yoga of the Kafhopanifad p. 14: meaning of 
Vajairavasa. 

3. The Viivajit-sacrifice was performed by Mahabali when Vamana came 
and asked for three paces of ground, symbolically the earth. Heaven and 
self, thus completing the sacrifice fully, Vamana is stated to be the subject 
dealt with by this Upanisad. cf. Visnusahasrandma: vttvam (1). 

1 
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KATHOPANISAD 


I. 2 

is to be offered as fees for performance (daksind) (to Rtviks), gave 
away in that sacrifice all his possessions. By the word ‘ usan ’ 
is indicated that the sacrifice, being one that is performed for 
getting some fruit, the fees, must necessarily be in every way correct 
(and proper). 

dsa: babhuva: there was. Here (bhu) has not replaced the 
root * as y as in ‘ svasthaye tarksyam 5 (for the well-being, 
Garuda), since lit (Perfect tense) is a sdrvadhdtuka {Pdninl III 
4.113) as enjoined in Chandasy ubhayatha. 

I. 2. 

tam ha kumdram santarh daksindsu myamandsu 
sraddhdviveSa somanyata. 

While the fees were being distributed, Sraddha over¬ 
took him, who was still young. He reflected thus: 

Commentary, 
tam: Him, Naciketas 
kumdram santam: who was still young 1 
daksindsu niyamandsu: at the time of distribution of fees, 
namely, cows to the rtviks (the officiating priests) 

sraddhd 2 : devotional mentality due to his wishing well for 
his father (pitur-hita-kama-prayuktd) 

dvivela: overtook. 

Even though the thing which helps in procuring consent (to officiate 
as priests) is called fee(s) (daksiijid), and the consent is (given) 
only once-in a sacrifice, since (the word fees) gains its significance 
Dn account of that consent, therefore the word fees ( dak$ind ) 
las to be only a singular number; wherefore (ata eva) it is stated 
)y Jaimini (Mimdmsa-sutra X. iii. 56) “ O milch cows in the passage 
tow is the fee of it ” ( tasya dhenur iti gavam ), that in the passage 
' the milch cow is its fee 5 read in the context of the one-day sacrifice 


1. cf. Krishna Prem “ boy as he was.” 

2 Krishna Prem translates it as Faith, but it is not “ blind faith M 
accompanied by hidden doubt.” It is true faith or “ fair faith,” which is a 
irm of Knowledge. 
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I. 3 


called bhu , all the fees, the cows (112), the horse, & etc., belonging 
to the original sacrifice (prdkrtasya) are to be substituted by it 
{dhenu\ this word fee here signifies some wealth (bhrti). And. 
it is used with reference to action as in “ In this action this is the 
wage.” It is also used with reference to the agent ( kartr ) as in 
14 In this action, this is the wage to this person (agent).” Since 
therefore the fees are many on account of the officiating priests 
being many, the plural ‘fees’ (dakfindsu) is proper. Therefore, 
it is said in the adhikarana in Chapter X beginning with the sutra. 
44 If the gift is to the brahman (priest) the fee (to the Rk priest) 
will be less by it, with the modification the fee will be the same 
that, if the passage occuring in the sacrifice called Rtapeya “ The 
fee is the Soma-vessel made of Udumbara (fig-wood),” it must be 
given to the Brahman-priest, who is friendly and of the same gotra, 
is to be one single sentence (which it is not), then, the Brahman- 
priest’s share alone is to be substituted, since the word 4 daksina 
could signify it with its primary significance without any resort 
to the secondary significance (laksand) in respect of the portion. 

Now therefore it can be seen that even though the fee in 
reference to this (Visvajit) sacrifice be one, there may be differences 
in the fees in reference to the rtviks, and as such, there is no im¬ 
propriety in the (use of the) plural 4 fees.’ 


I. i. 3. 

pitodaka jagdha-trna dugdha-doha nirindriydii 
ananda nama te lokas tan sa gacchati td dadat 

He who gives these (cows) by which the water has 
been drunk, the grass has been eaten, the milk has been 
given (and) which have become barren, goes to those 
words that are well-known as delightless. 

Commentary. 

The manner of this devotional mentality (on the part of 
Naciketas) is thus shown: 


L Yadi brahmanah tad unam tadvikdrah syat . Jaimini: P. M. 
X. iii. 72. 
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I. 4 

pitodakab: Those (cows) by which (last) water has been 
drunk 1 

jagdhatrnah: Those by which (last) grass has been eaten 
dugdhadohah : Those from which (last) milk has been drawn 
nirindriyah: Incapable of future progeny, worn out. In 
other words, 1 useless.’ He who gives (the cows) of this nature 
to the officiating priests deeming them as dakpipd (fees) (goes to 
delightless worlds). 

ancmdafr: delightless. Are there not worlds known from 
scriptures which are delightless? 

tan: to those (worlds) 

sah: He, the sacrifice^ goes to. Thus he (Naciketas) reflected: 
this is the meaning. 


I. i. 4. 

sa hovdca pitaram tata kasmai mam dasyasiti dvitlyam 
trtiyam. Tam hovdca Mrtyave tvd daddmlti . 

He spoke to his father: “ Father, to whom will you 
give me,” for the second (time), for the third (time). 

To him spoke (the father) thus: “ To Death I shall 
give you.” 


Commentary . 

sahovaca pitaram The most faithful Naciketas who thought 
that the fees that are being given are defective (bad) and who 
wished to make the sacrificial performance of his father good* 
even through giving himself away (as fees), approached his father 
and said: 

tata: O Father! 

kasmai: to which Rtvik by way of sacrificial fee 

mam: me 

ddsyasi: will you give. 

1. The idea is that these cows had drunk water for the last time, eaten 
Iran foe the last tone etc., and which therefore are dying, are absolutely useless 
w gifts, for gifts must be of good cows and not of worthless ones. 
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5 


I. 6 


[sab] He (Naciketas) not having been paid any attention 
to by his father though addressed by him thus, 

dvitiyam: for the second time, (and) 

trtlyam api: for the third time also spoke to him “ To whom 
will you give me?” 

The father, pressed very much, became angry and told his 
son that he would give him away to Death. 

I. i. 5. 

bahiindm emi prathamo bahunam emi madhyamab 
kirn svid yamasya kartavyam yan mayadya karisyati 

I go ahead of many, I go in the midst of many. What 
is that Death has to do, which he would have done by 
me? 1 


Commentary. 

Though thus spoken to (Naciketas) without fear or sorrow 
told his father thus: Of all those who go to the abode of Death 
I shall be either in the forefront or in the middle but never at the 
end. The intention is “ I am not at all worried about going to 
the abode of Dea + h.” (If it be asked) what is it that (you are 
worried) about? he replies: 

kimsvid: What purpose 1 has Death got which He is going 
to have done by me? Is there any advantage with one so tender 
as me to Death of fulfilled desires, where the gift of me to Him 
will be of some use, as (the gift of me) to Rtviks (will be). There¬ 
fore it is about this alone that I am worried. This is the intention. 

I. i. 6. 

anupasya yatha purve pratipasya tatha pare 
sasyam iva martyah pacyate sasyam ivd jay ate punab 

Reflect on how the ancestors (were); ponder how 
the other (present ones are). Man ripens like corn; he is 
again born like corn. 

1. Krishna Prem: “ What is the task that Yama, Lord of Death, will 
accomplish on me today?” 
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I. 7 


Commentary: 

(Naciketas) looking at the father of remorseful heart who 
thought on hearing these words of such a son, who was free from 
any fear or anger, “ I said, I give you to Death ‘ out of anger ’ 
but I do not wish to give away such a son to Death,” said: 

purve: grandfather and others, as they were without any 
false speech; so also, 

apare: the good men that are now even after them; in the 
same manner must you behave. This is the meaning. 

sasyam iva: like corn 

marly ait: the man becomes like corn worn out in a short 
while and, becoming worn out, dies, and like corn is he born again. 
In this mortal world which is transitory, what is the use of uttering 
falsehood. Keeping to truth send me to Death. This is the 
meaning. 


I. i. 7. 

vaisvanarah pravisaty atithir brahmano grhan 
tasyaitam sdntim kurvanti hara Vaivasvatodakam 

The fire, the brahman-guest, enters the house. To 
him (they) this appeasement make. O son of the Sun! 
take water (unto him, Naciketas). 

Commentary: 

That son (Naciketas), having been thus sent away , stayed at 
the gates of Death who was away, eating nothing for three nights. 
Then an old man at the gates (of Death’s abode) told Death (Yama), 
who returned after having been away, thus: 

Verily the God of Fire himself in the form of Brahman-guest 
enters the house. To that fire good men perform this appeasement 
of the form of water for feet-cleansing and offering of seat, so 
that they may not be burnt by their disrespect to him. Therefore, 
O Vaivasvata! bring to Naciketas water for feet-cleansing. 

hara means ahara : bring. This is the meaning. 
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I. i. 8. 

asdpvatik$e samgatam sunrtan ca 
iftapurte putrapasums ca sarvan 
etad vmkte puru$asydlpamedhaso 

yasydnasnan vasati brahmano grhe 

Hope and expectations, contact (with good men), the 
true and kind words, sacrificial good deeds, beneficence, 
the sons and cattle of the unintelligent person at whose 
house a brahman dwells starving, this (sin) destroys. 1 

Commentary: 

And they showed that failing to do it (honouring the guest) 
results in sinfulness ( pratyavaya ). 

yasya alpamedhasah puru$asya grhe: In the house of which 
unintelligent person 

anasnan: starving 
Brdhmanah: guest 
vasati: dwells 
tasya: of him 

dsapratlkse: desire and will; or else, asa means desire for 
the unaccomplished, and pratik$d , desire to get things which are 
existing. 

samgatam: contact with the good 
smrtdrn: speech that is true and pleasant 
xstapurte: ista means sacrifice and others and purta means 
construction of tanks etc. 

putran pasums ca: sons and cattle 
etad: the sin of the form of starving 
vmkte: deprives, destroys is the meaning: from vrji varjane: 
to deprive. (VIII conjugation snam) or else this is a form from 
the root vrja varjane (II conjugation) which omits the conjugational 
sign safi.) 

1. This translation is in accordance with the commentary. But the 
text seems to be capable of another interpretation also—“Hope and expec¬ 
tations etc. etc., (all) this of the unintelligent person at whose house a brahman 
remains starving, the (starving brahman) destroys.” 
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I. i. 9. 

tisro ratrlr yadavdtsir grhe me 

4 nainan brahman natithir namasyah 
namas te'stu brahman svasti me 

’stu tasmat prati trfn varan vrni$va 

O Brahman! since you, the respectful guest, have 
stayed without food in my house for three nights, let 
my salutations be to you, O Brahman! Let there be well¬ 
being to me. In return, therefore, choose three boons. 

Commentary: 

Thus addressed by the elders, Death said to Naciketas: 

me grhe: in my house, O Brahman fit to be revered, thou, 
the guest, have spent three nights without food. This is the meaning 

namas te: the meaning is clear 

tasmat .: therefore, for this reason 

me: to me 

svasti: well-being, so that I may be well 
tfirt varan: prati: three boons in return 
vrni$va: choose. 

Even though you are desireless, you should choose three 
boons corresponding to the three nights of fasting to favour me. 
This is the meaning. 


I. i. 10. 

San tasamkalpab sumand yatha sydd 
vftamanyur Gautamo mabhi mrtyo 
tvatprasrsfam rruibhivadet pratitafi 

etat traydndm prathamam varam vrne 

O Death! (please make) Gautama (my father) free 
from all anxieties, well-disposed, free-from anger towards 
me; (and) well pleased let him speak to me, sent back by 
you. This is the first of the three boons I elect. 
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Commentary: 

Thus being requested, Naciketas said: 

Mrtyo: O Death! 

santasariikalpabi: free from anxiety of the form “ having 
reached Death, what will my son do?” 

sumanah: with his mind settled in peace 
mdbhi: towards me 
Gautamaht: Gautama, my father 
vitamanyuh: freed from anger (rosa) 

yatha syat: (make him) so as to be thus. 

And 

tvat p ras rstain: sent back (home) by you 
mdbhi: towards me. 
pratitah: pleased as before 
vadet: would speak. 

Or else 

abhi vadet: will bestow (on me) blessings, since the abhi- 
vadana is used to signify the giving of blessings in Smrti-texts such 
as abhivadati , nabhivddayate. 

etad...: the meaning is clear. 

I. i. 11. 

yatha purastad bhavita pratitah 

Audddlakir Arunir mat prasrstah 
sukhatn rat rib sayita vitamanyus 

tv dm dadrsivan hnrtyumukhat pramuktam 

Son of Uddalaka of Aruna-family, influenced by me 
will be well-disposed (towards you) as before. On seeing 
you released from the mouth of Death, free from anger, 
he will happily sleep in the nights. 

Commentary: 

Asked thus Death replied: he will become as before well- 
disposed towards you. Auddalaki is to be taken as Uddalaka; 


1. daryivan: Nir. Sa. Ed. 
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Aruni means son of Aruna. ■ Or else he is a descendent of the 
two families, or else the son of Uddalaka and of the family of 
Aruna. 2 

mat prasr$ta[i: influenced by me or as favoured by me, 
the meaning is ‘ due to my blessing. 5 

sukham: Having become free from anger in respect of you, 
he will sleep happily in the future nights. Lut (1st Future) signifies 
that he will get (thereafter) good sleep. 

dadrsivdn: (darsivan): Having seen (you) is the meaning. 
This is a form ending with the suffix kvasu. The suffix kvasu 
is preceeded by it according to the Vartika (Pacini VII. 2.69 Vartika). 
This, where there is no reduplication, is a Vedic grammatical 
exception to the rule (Paninl. VI. 1.8). 

matprasrstam: if the reading is in the accusative (i.e. mat- 
prasrtfam in the place of matprasr$tah) then the construction is 
you who are sent back by me.’ 

I. i. 12. 

Svarge Ioke na bhayam kincanasti 
na tatra tvam na jar ay a bibheti 
ubhe tfrtva asanayapipase 

sokdtigo modate Svargaloke 

There is no fear whatever in the Svarga-world (heaven). 

You are not (present) there. One is not afraid of old 

age. Getting over the two, thirst and hunger, transcending 

sorrow, one delights in the Svarga-world. 

Commentary: 

Naciketas now asks for the second boon in two mantras 

(beginning with Svarge Ioke .). Here the world Svarga means 

the realm of liberation. How it is so, will be explained later. 

Mrtyo: O Death. There you are not the Lord. One in 
old age does not fear (death). One does not fear old age. ‘ The 
man that exists there 5 is to be supplied there (in the verse). 


2. Dvydmu$ydyana means the son of a lady who was given in marriage 
to an individual on the condition that her issue is to be deemed to be the son 
of the giver (of her). (Anandagiri’s Commentary). 
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nbhe^^ttsandya. Hunger. Here also Svarga means the 
world of liberation. 


I. i. 13. 

sa tvam Agnim Svargyam adhyetf Mrtyo 
prabruhi tam sraddadhanaya mahyam 

Svargaloka amrtatvam bhajanta 
etad dvitlyena vrne varena 

You of such nature, O Death, knowest the Agni lead¬ 
ing to Svarga. Teach it to me who have much faith. Those 
who exist in Svarga-world at tain immortality. This is 
the second boon I choose. 

Commentary; 

sa tvam: You whose omniscience is well-known in Purana. 
You know the fire which is helpful in the attainment of Svarga. 

yat (ya) is the suffix signifying prayojana (utility) according 
to the passage “ yat comes as suffix after Svarga and others 
{Gampatha Pariini V. i. 111). It will be clear later on that the 
utility of Agni of the form of fire-altar in attaining Svarga is through 
meditation. 

sraddadhanaya: to one who has ardent desire for liberation. 
What is that which you will get attaining the Svarga-world? The 
reply is: 

Svargalokah (amrtatvam): those whose world is Svarga; 
this means those who have attained the supreme world, since 
the immortality which is called liberation (mok$a) which is of 
the form of the manifestation (or revealment) of (ones) own nature 
comes only after the attainment of the Brahman in that particular 
place (here called Svarga) as in the passage “ Having attained 
the Supreme Light one stands revealed with one's own nature. 

eterf...This is clear. 


I. i. 14. 

pra te bravimi tad u me nibodha 

Svargyam agnim Naciketah prajdnan 
anantalokaptim at ho prati^hdm 

vidhi tvam enan nihitani gtdiayam 
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I shall explain to you fully: know that of me, O 
Naciketas! Knowing that fire which leads to Svarga 
(one gets) the attainment of the world of the infinite 
(Visnu) and permanence. Know thou this (fire) placed 
in the cave. 

Commentary: 

Thus spoken to, Death speaks: 

pra te bravfmi: 1 shall tell you who have requested. The 
use of the particle pra separated from the root is in accordance 
with Panijji Sutra: ‘ They can be used separately from roots 5 
(I. iv. 82). 

me: From me: from my teaching do you know. This is 
the meaning. The goal of knowledge is now made known— 
Svargyam agnim . 

anantalokdptim: the attainment of the world of the Infinite 
Vi§nu, because of the subsequent passage (I. iii. 9) “ That is Visnu’s 
Supreme Abode. 

atho: After the attainment of that 

prati$tham: Non-return also. ‘ One gets ’ is to be supplied. 
Thinking that Naciketas may have a doubt as to how that knowledge 
could have such a power (Death) says: 

viddhi: Know. This nature of knowledge that is the cause 
of liberation due to its being a subsidiary to the meditation on 
Brahman placed in the cave, others do not know. (Therefore) 
do you know it, is the idea. 

Or else, the relation of cause and effect is determined when 
it is said “ Knowing Agni do thou get attainment of the world 
of the Infinite and Permanence ” since the root vid meaning 4 to 
know/ could mean ‘to get.’ The suffix ( 'satr ) in prajdnan is in 
accordance with Pacini (III. 2.126) “The suffixes satr and 
sanac come after the root whose meaning signifies or is the 
cause of another action.” 

I. i. 15. 

lokadim agnim tarn uvdca tasmai 
yd iftaka yavatir va yatha vd 
sa capi tat pratyavadad yathoktam 
arthdsya Mrtyuji punarevahatuftah 1 


1. Prem: tushtim, satisfied. 
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To him, Death taught that fire, the means of (attaining) 
the world (Svarga). (He also taught him) which and how 
many are the bricks and how (they are to be arranged). 

He (Naciketas) too repeated it as it was taught. Then 
pleased with (his) ability Death spoke again. 

Commentary: 

Then the Veda speaks. 

lokasya adim: means to the world; the meaning is the same 
as Svargya (leading to Svarga). 

tam Agnim uvaca: taught that fire. The meaning is that 
he taught him all this, the bricks, of what nature, of what number 
and the manner in which they have to to be piled. The assimi¬ 
lation in yaxatir (ydvati as: ydvatyah must be the proper form) 
is due to the exception in Vedic grammar. 

sa capi: He too: and Naciketas too 

tat: all that he heard exactly repeated, this is the meaning. 

arthasya: Death pleased on seeing the ability to grasp (the 
instruction given) of his disciple spoke again. 


I. i. 16. 

tam abravft priyamano mahatma 
varam tavehadya dadami bhuyafi 
tavaiva riamnd bhavitayam agnih 

srhkdrn cemam anekarupam grhana 

The Mahatman (Death) being pleased told him. 
Now I give you here one more boon. This Fire verily 
shall be known by your name. Also take this resonant 
necklace of many hues. 

Commentary: 

High-minded Death well-pleased told Naciketas thus “ I 
shall grant you a fourth boon.” What it is he explains: 

tavaiva: This fire I have been teaching you will be known 
by the name of Naciketa. 
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vicitrdm srhkam: many-coloured resonant necklace of precious 
stones. This do you accept is the meaning. 1 

I. i. 17. 

trindciketas tribhir etya sandhim 
trikarmakrt tarati janma-mrtyu 
brahmajajnam devam idyam viditvd 
incdyyemdm sdntirn atyantam eti 

One learning the three anuvakas dealing with 
Naciketa and performing three actions, attaining contact 
(with brahmopdsana) with the three, (by means of it) crosses 
over birth and death, knowing and realising the soul 
born-of-Brahman and conscient as the worthy Lord, one 
attains thorough peace for ever. 

Commentary; 

Again He (Death) refers to Karma: 

trindciketah: One learning the three anuvakas ( Tait . Brah . 
III. xi. 7, 8 & 9) beginning with “ ayam vdva yah pavate ” This 
verily which blows (is the Fire-Naciketas). 

trikarmakrt: One that does the actions of sacrificing and 
learning and giving, or else one who performs the paka-yajda 
(seven domestic sacrifices), havir-yajna (corn-sacrifices) and soma - 
yajna (soma-sacrifices). 

tribhir: with the fires thrice performed (constructed), 
sandhim: contact with meditation on the Supreme Self 
etya: attaining 

janma-mrtyu tarati: Crosses over birth and death. This 
is the meaning. Since this has to have the same sense as the passage 
karoti tad yena punar na jdyate occuring in the next mantra(d), 
and since this mantra has been interpreted in this manner by 
Vyasarya (author of Sruta-Prakdsikd) 2 under the Vedanta Sutra: 

J. Krishna Prem gives a very interesting occult interpretation of this 
Garland of many forms in his work. 

2. Commentary on the $rf Bhasya of Sri Ramanuja. 
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I iv. 6 “ trayanam eva caivam —and 
mention and question.” 


of three only there is this 


Thereafter he speaks of the meditation 
Self which is the principal (angi) mentioned 
this verse tribhir etya sandhim. 


upon the Supreme 
in the first half of 


This mantra 
Sutra (I. ii. 12) 


has been explained in the Bhayya under the 
Because of the specification ” as follows:— 


Brahmajajna is soul, since he is born of Brahman and is conscient 
knowing Him as the worthy Divine. The meaning is « Knowing 
the soul who meditates as that which has Brahman as its self' 


(leva: What is meant by the Bhcisya is this: “The signi¬ 
ficance of the word deva goes up to one who has the Supreme 
Self as one s sell, since the word deva signifies the Supreme Self 
and since identity cannot be between the soul and the Supreme. 

nicayya: Realizing one’s own seif as one whose self is 
Brahman. 


mam: this mentioned in »he earlier part or this mantra 
as trikarmakrt tarati. 

santim: means the abolition of the miseries of the form of 
samsdra (the cycle of births and deaths). 


I. i. 18. 

tnndciketas tray am etad viditva 

ya evam vidvans cinute Naciketam 
sa mityupasan puratah pranodya 
sokatigo modate Svargaloke 

He who, having mastered the performance of the 
three sections dealing with the Naciketa (fire) and knowing 
in this manner, performs the piling of the Nariketa-altar 
after knowing the three, 1 2 that person, casting away the 

1. Krishna Prem discusses the views of Safikara and Madhva and incline 
to the view that Madhva’s view is more revealing, as Krama mukn is true of 
the occult development. 

2. Sri Sarikara considers this to be Father, Mother and Guru' Prem 
identifies them as Atma-Buddhi-Manas. 
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fetters of death even prior to transcending sorrow, enjoys 
in the celestial world. 


Commentary: 

triridciketa: has already been explained. 

trayam etad: The nature of Brahman and the nature of 
the 'soul having the former as its self mentioned in the mantra 
brahmajajnam devam Tdyam: (I. i. 17) and the nature of the fire 
(altar) mentioned in the passage “ Tribhir etya sathdhim ” (ibid). 

viditvd: having known through the instruction of gurus 
or from sacrifices. 

evam vidvdn: The knower who with this knowledge of these 
three, constructs the Naciketa-fire-altar. 

safi: That person (casting away) the Death’s fetters of the 
form of attachment and hatred etc. 

puratab: even prior to leaving the body. 

pranodya: Casting away. The meaning is being free from 
the attachment and hatred even while living. 

Sokatigah: transcending sorrow; this has been already 
commented upon. 


I. i. 18b. 

This mantra is not in other texts, and is special to Ranga 
Ramanuja’s Bhasya on the Upanisads. 

yo vd, pyetam brahmajajndtmabhutam 
cit'xm viditvd cinute Naciketam 
sa eva bhutvd brahmajajndtmabhutam 
karoti tad yena punar na jay ate 

Whoever knowing this piling up which is the self- 
born of Brahman and sentient constructs Naciketa 
(fire-altar), that very person becoming the born of 
Brahman and sentient, does that by which (he) is not 
bom again. 

yah .: Whoever, knowing this piling up, knowing this 

to be of the form of his self, with Brahman as his Self. 
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sa eva: that same person. 

brahmajajnatmabhutah Having the knowledge of his own 
self with Brahman as his Self, performs that meditation of God 
which is the means of non-rebirth. 

Therefore the intention is that what was mentioned in the 
previous mantra “ tribhir etya samdhim trikarmakrt tarati 
janmamrtyu: One learning these three anuvakas dealing with 
Naciketa and performing three actions attaining contact (with 
Brahmopasana) by means of it crosses over birth and death,” 
as the means of liberation through the meditation upon the 
Lord, is the piling up of the fire-altar preceded by the knowledge 
of his own self having God as his soul and not anything else. 

This mantra is not seen in some texts and was not commented 
upon by some. Since, however, this is commented upon by such 
most reliable (authorities) as Vydsdrya (author of the Srutapraka- 
sika) and others, the doubt as to its being an interpolation is not 
proper. 


I. i. 19. 

e$a tegnir Nadketah svargyafi 
yam avrmtha dvitiyena vareria 
etam agnim tavaiva pravak$yanti janasab 
tritlyam varam Nadketo vrni$va 

This is the fire, O Naciketas! that leads to heaven 
which you chose as your second boon. People will call 
this fire as yours alone. O Naciketas! choose a third 
boon. 

esa: This etc.: 4 has been taught ’ has to be supplied. 

yam: which the meaning is clear. And besides people will 
call this Agni by your name alone. 

tritiyam varam: third boon: the meaning is clear. 


1. Madhva considers this to be the highest abode of Br ahm a n and it is 
after attaining this which is, as it were, immortal or eternal, one goes to Mukti, 
Liberation. The second book thus refers to the created world of Brahman 
whereas the third refers to the highest Bliss, cf. Sri Krishna Prem ibid., p. 36 ff- 
2 
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If it be asked as to what authority there is for taking the word 
svarga frequently used in this context, to mean liberation (or 
the abode of the liberated), we state thus: There is no room 
for any doubt (in this matter since the Bhasyakara (Ramanuja) 
himself 1 has explicitly and impliedly explained with reference 
to the mantra containing the words svargyam and agnim (.Katha. 

L i. 13) as follows: “ It is the (abode of) liberation which is the 
highest end, that is meant by the word svargya here, because the 
text “ Those that live in svarga attain immortality ” {Katha. I. i. 13) 
states that one who is there has neither birth nor death; because 
the reply is “ One learning the three anuvakas dealing with Naciketa 
and performing three actions, attaining contact with the three, 
by means of it crosses over death and birth ” {Katha. I. i. 17), 
and because it cannot be that Naciketas whose face is turned away 
from perishable ends can ask for the means for attaining a svarga 
that is transitory, as he scorns at the transitory ends when asking 
for the third boon; and because the liberation of the form of the 
unbounded bliss can be meant by the ‘ svarga ’ signifying the 
supreme Happiness. 

{Purvapaksa) Objection: If it be asked: The word ‘ svarga 
is repeated four times in the two mantras concerning the second 
boon {Katha. I. 1.12 and 13). If it means (the abode of) liberation, 
is it through primary significance or through secondary signi¬ 
ficance? The first (alternative) is not acceptable, because the 
svarga which is well-known in the Vedic and worldly usage means 
the opposite of liberation ( apavarga ) in such passages as “ Through 
the two paths of svarga and apavarga... ”; “ One of the two, svarga 

and apavarga..." “Neither the svarga nor the non-birth”.and 

“ It may be svarga, since it is common to all (to be desired) ” 
P.M.S. IV. 3.15), and because, according to the (Pauranic) passage 1 
“ the distance of fourteen lakhs (of miles) between the Sun and 
the Pole Star is spoken of by those who have studied the arrange¬ 
ment of the worlds as the svarga the word ‘ svarga 9 can 
signify that particular space that lies between the Sun and the 
Pole star and to that alone the Vedic and worldly usages have 
reference; and that is not the abode of liberation. Nor is the 
second alternative that is (that it means that) through secondary 


1. Sri Bhd§ya: I, iv. 6. 
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significance acceptable, because the primary significance has nothing 
to contradict it. If there can be anything to contradict it, what 
is it? (i) is it the mention of the absence of old age, death, the 
attainment of immortality etc., stated in the text of the question 
( prasna-vdkya ) or (ii) (is it) the crossing over old age etc., contained 
in the reply or (iii) (is it) that the transitory ‘ svarga ’ that cannot 
be asked by Naciketas who is indifferent to all worldly desires? 

Not the first (alternative), because the word * svarga ' which 
precedes (the word amrtd) in the sentence which cannot be explained 
otherwise and signifies the principal (vibesya) of the sentence, 
carrnot be interpreted according to the word ‘ amrta ’ (immortal) 
which is well-known in Vedic and worldly usages as signifying 
relative immortality and which stands at the concluding part of 
the passage; because in the Puranic contexts explaining the nature 
of the svarga , it is seen that those that dwell in the world of svarga 
are free from old age, death, hunger, thirst, sorrow etc.; because 
there is the Smrti (passage) “ Immortality is spoken of as existence 
till deluge ( pralaya )”; because in this Upanisad itself the word 
immortal ’ is used in respect of Death in the passage “ Having 
approached those that do not grow old and that are immortal” 
(K.U. I. j. 28); and because the statement (passage) that “they 
whose world is svarga attain immortality” can be explained as 
stated in (the passages) “ Those in the world of Brahman at the 
time of final departure.” (Tait. Ndr .) and “ Those that live in the 
world of svarga can attain immortality through meditation upon 
Brahman” (Mund. U. III. ii. 6). 

Not the second (alternative), because the mantra Triixdci 

beta' .( K . U. I. i. 17) may be taken to mean that the fire 

( Naciketa ) that leads to svarga (Heaven) performed thrice is the 
means to the Brahman-Knowledge that helps the crossing over 
birth and death, and thus it need not be in contradiction with the 
primary meaning of the word ‘svarga' For the same reason, 
the passage ( K . U. I. i. 18d) which has the same meaning as the 
passage already stated, does not contradict the primary sense 
of the word svarga . 

Nor the third alternative, according to which it is stated that 
it is impossible for Naciketas who is indifferent to any other goal, 
to ask for the transitory svarga . Yama (Death), the beneficent, 
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replying to the question regarding the fire that leads to svarga, 
introduced the topic on the nature of liberation, though not asked 
for (by Naciketas) in the passages “ The attainment of the world 
of the Infinite (K.U. I. i. 14c) and “ One, learning the three anuvdkas 
dealing with Naciketa and performing the three actions, attaining 
contact with the three, by means of it crosses over birth and death 1 
{K.U. I. i. 17ab), which created in Naciketas the desire to get freed 
(liberated). Thus he was made stronger by Yama’s reluctance 
to teach (as in the passage) anyam varam Nadketo vrnfsva 1 “ O 
Naciketas! ask for a different boon” {K.U. I. i. 21c). How can 
his (Naciketas’s) scorn at the transitory ends made at that stage 
contradict his earlier prayer for svargal Besides, it is seen in 
the passages svobhava martyasya yad Antakaitat sarvendriyanam 
jarayanti tejah — api sarvam jlvitam alpam eva tavaiva vahds tava 
nrtyagite (K.U. I. i. 26) “ 0 Death! (all those enjoyable things) 
of man will be non-existent to-morrow. These will wear out 
whatever power these sense-organs have. All the life is but brief 
Let the conveyances, dance and music remain only for thee 5 
and others, that the human enjoyment alone is scorned at, and 
svarga is not spoken of derisively. If the word ‘ svarga ’ refers 
to liberation (abode of liberation) it cannot be the result of fire 
(of Naciketas), it being the result of knowledge alone. The word 
1 svarga" repeatedly used at the beginning, the middle and the 
end will get a strained meaning. 

Or let there be contradiction in the reply. Still the word 
‘ svarga 9 that is found in the question-passage that precedes (the 
reply), is strong enough according to the principle of Upakramadhi - 
karam (PMS. III. 3.1-7). Nor can it be said that “ for the sake 
of many ” the few found in the beginning are to be rejected according 
to the principle enunciated in the Sutra “ Those of the larger number 
must have their common subsidiaries.” (PMS. XII ii. 22); because 
in the Sutra (PMS. XII. ii. 23) it is said that “that alone which 
is first ” is stronger than those at the end, though they are larger 
in number. Therefore there is xlo reason at all for over-riding the 
primary sense of the word svarga . 

Siddhdnta: The reply (to the above objection) is as follows: 
The word svarga signifies liberation (abode of liberation) only 
through its primary significance. The Mlmamsakas have stated 
in the Svargakamadhikarana (PMS. VI. i. 1) that the word svarga , 
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according to the principle Nagrhita-visesananyaya (that the cognition 
does not grasp the principal without grasping the attributes), 
signifies only delight (priti) and not the substance that grants 
delight {priti-visista-dravya ). 

Further they raise the issue that though it is true that the 
word svarga signifies delight according to the principle above- 
mentioned it is yet to be established that it signifies that delight 
which is enjoyable in another body at another place. It cannot 
be said that the supplementary passage M That in which there 
is no heat etc.,-’ leads to the conclusion that the word svarga used 
in the injuncting texts, signifies the particular kind of delight, 
because here there is no room for the principle “ That which is 
doubtful is to be determined with the help of the rest of the passage ” 
(PMS. I. iv. 29), since there is no doubt here as to the significance 
which has been already determined as having reference to delight 
in general ( pritimdtra ) to which issue they (themselves) reply as 
follows: 

“ No doubt it is true the word svarga has its significance 
determined according to common usage itself. If, however, the 
word svarga is taken to mean the limited delight known to us, 
then the sacrifices such as Jyotiftoma will have to be means to 
that (limited) delight. Consequently, the injunction regarding 
Jyotiftoma and other sacrifices will become impotent on account 
of there being no intelligent person to perform these sacrifices 
which are full of hindrances and requiring much money, men 
and labour, when there are easier worldly means to achieve it, 
requiring comparatively little money, men and labour. When 
accordingly the significance of the word svarga is determined only 
as having reference to the unlimited delight which is mentioned 
in the supplementary passage the meaning is the same even in 
places where there is no such supplementary passage as in the 
case of the words “ Wheat, pig, etc.” There is no need to accept 
any other significance regarding the worldly limited delight, since 
secondary significance alone is sufficient. 

Nor can it be stated that the word svarga may have its signi¬ 
ficance only in respect of delight in general, while yet in the Veda 
it may mean the unlimited delight;‘because the part of the meaning 
(limitless) is not known otherwise, and therefore the power of 
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signifying has to include that part also necessarily, and this will 
lead to accepting the word as having two meanings viz . (i) one in 

the worldly usage and (ii) the other in the Vedic usage* When, 
however, the significance is in respect of the limitless delight known 
through the Vedic usage, then the worldly limited delight is 
indicated through secondary significance on account of its also 
having the common nature of being delight. 

Since thus the Mimarhsakas have established that the word 
svarga means the unlimited delight alone, it is not reasonable 
to question the equation of svarga with liberation (abode of libe¬ 
ration). Just as the word * Partita’ is (not) frequently used in 
respect of other sons of KuntI as in respect of Arjuna and yet 
signifies others also through its primary significance, so also, 
though the word svarga is not frequently used to denote anything 
other than the delight obtainable in the world lying between the 
Sun and the Pole Star, yet it does not lose its primary signifying 
power to signify that thing (i.e. t abode of liberation). 

The words bar Jus, ajya and others, though they are not used 
by Aryas in respect of unpurified grass, ghee and others, yet they 
retain their primary significance in respect of them, because their 
non-usage by some (persons) cannot establish the absence of their 
signifying power. Therefore it is established in the Barhirajyadhi- 
karana (PMS . I. 4.10) that the words barhis etc., have their signi¬ 
fying power in respect of the genus, tniatva, grassness etc. This is 
stated in the Vartika . x “ In respect of a word which is seen at 
;ome places at least determined in its genus-sense, there is no 
eason to postulate 1 any other condition (nimitta), that word not 
osing that condition (/.*., genus-sense).'” 

Therefore the word svarga is verily a common general term 
lenoting liberation also. 

Purvapak$a (Objection): If it be asked: though the words 
arhis , ajya and others are not used by Aryas so as to indicate 
npurified grass, ghee and others, still they may have their signifying 
ower in respect of the unpurified things also, since there is such 
use by non-Aryas. But in the case of svarga, its signifying 


1. Kumarila’s Tantra- Vartika (p. 343 Poona ed.). 
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power is to be accepted so as to exclude anything other than that 
delight that is obtainable in the world lying between the Sun and 
the Pole star, since the word is never used to signify anything 
other than that. Otherwise 2 the conclusion arrived at in the 
Prodgatradhikarana (. PMS . III. v. 23-26) is that the word Udgatr 
nominally means the particular rtvik who is the head of the four 
rtviks officiating as Saman-singers, since it is never used in respect 
of any other of the group. But that particular rtvik being only 
one, the plural in the mantra “ Let the Hotr’s cup come forward, 
also the Brahman’s cup, the Udgatr’s cup, the Yajamana’s cup, 
and the sadasya’s cup ” is inconsistent. Therefore we have to 
assume for it a secondary significance based upon the nominal 
significance, so as to make the word to mean the three in the 
group excluding Subrahmanya, or including Him, all the four of 
the group. Further in the Ahlnddhikararta , {PM 5. III. iii. 15-16) 
it is stated that the number twelve relating to C//?oftzd-sacrifices 
enjoined in the sentence “ Twelve for the Ahlna " which occurs 
in the context of Jyotistoma , is however to be taken away to 
a particular group of sacrifices to be performed for many days 
(' ahargana-visesa ) because the word ahlna is to be etymologically 
explained as having been formed according to Vartika under 
Panini IV. 2.43, with Kha- suffix after the base ahan and is to be 
taken as meaning through nominal significance (rudhi) some parti¬ 
cular group of sacrifices performed during a number of days, 
since it is not at all used in respect of Satire sacrifices, and there¬ 
fore it cannot refer to Jyotistoma , it not being an ahlna (group 
of sacrifices performed in a number of days). 

Further 1 though the word ‘ dhayyd ’ is formed according to 
Panini (III. i. 129) and used to mean the rks called samidhdni (Rks 
used at the time of kindling the sacrificial fire), yet it does not 
mean the Samidhdni Rks in general, nor does it mean according 
to etymological explanation, namely, that which is used ( dhlyamana ) 
in all the Rks that are used (in any rite), for it (the word) is not 
used in respect of the Rks that are utilized for praise with saman 


2. Sat. Brah . IV. 2.1.29 & Apastamba $r. S. XII. 23.13 cf. The text 
in the Vartika of this Sloka has the variant gamitd instead of the word 
kalpana . 


1. Ganganath Jha's translation. 
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and praise without saman ( stotra and sastra) as it is not used in 
respect of samidhani Rks in general. But it means some particular 
rks such as 44 Those with the terms ‘ Prthu,’ 4 Paja ’ which are 
specially mentioned in Vedic passages ” “ The rks with Prthu 
and Paja are the dhayya ones.” This is found in the Adhikarana 
having the sutra (PMS V. iii. 3). All this will get contradicted 
if the word svarga could have its primary significance (in respect 
of liberation or abode of liberation) as stated by you (the siddhantin). 
There would be no need to accept the words Udgatr etc., as having 
nominal significance in respect of a particular Rtvik and others. 

Reply (Siddhanta):— 

True. If the word 4 svarga ’ was never used in respect of 
anything other than the ordinary svarga (that is the place between 
the Sun and the Pole star), then it would be necessary to accept 
a nominal significance for it, so restricted as not to apply to it 
(liberation). But it is used to denote that (liberation) also. For 
it is found to be used in the following passages in the spiritual 
scriptures (, adhyatma sastre$u such as the Taittiriya Aranyaka 

I. 27.3. Brhadaranyaka and Talavakara. 

Upanisads :— 

1. In that city there is a world-sheath of golden colour 
surrounded by light. Whoever knows that city of Brahman 
surrounded by nectar (bliss), to him the Supreme Self and Brahman 
grant long life, fame and progeny. 

2. 44 By it the wise, the knowers of Brahman, go up hence 
to the heavenly world, released.” 1 (Brh. U 4.48). 

3. 44 He verily who knows it, thus striking off evil becomes 

established in the most excellent, endless heavenly world.” 2 

C Kena £/., IV. 9.) 

The nominal significance (of the word 4 svarga ’ postulated 
by the Paurapikas must be disregarded even like that of the word 
* ayyakta ’ postulated by the Samkhyas, since in the very context 
(of the Katha Up.) in the mantra (I. i. 18) the word 4 svarga loka 9 
which signifies the resultant of the combined jnana and karma 


1. Hume’s tram. 

2. Hume’s tram. 
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is explained even by others as meaning the * abode called Vairaja ,’ 
which is distinct from the world lying between the Sun and the 
Pole star. 

Now, it may be said “ The principle of signification (/.*,, 
being a world that is above the world of the Sun) being the same 
with regard to the place of Vairaja, it is not a secondary meaning. 
(It is a primary one).” (To this we reply), the world of Brahman 
(abode of liberation) too being the one that is above is not other than 
the primary sense. The usage such as “ By the two paths of svarga 
and apavarga (liberation),” can be justified on the principle of 
Brdhmana-parivrajaka ( i.e the general term gets restricted on 
account of the particular mentioned along with it). 1 

Or else let it be a secondary meaning since there is something 
to (contradict) its primary sense. What is it that contradicts it? 
Listen attentively. In the first of the question-mantras “ svarge 
loke na bhayam kincanasti: there is no fear whatsoever in the world 
of svarga there is mentioned the complete riddance of sin by 
the words ‘ There is no fear whatsoever/ The absence of such 
fear of the form ‘ when through what sin would I fall ’ indicated 
by the passage “ There is no comfort even to one who is in svarga 
it being transitory and having the fear of fall always,” is meant 
here. Indeed it will happen to one that is altogether free from 
sin. By the passages “There you are not” (K.U. Li. 12b) and 
** One does not fear old age ” are indicated freedom from old 
age and freedom from death. By the passage “ Having crossed 
over both hunger and thirst ” (K.U. I. i. 12c) are raeatioo^dabsence 
of hunger and absence of thirst. And so freedoi^fro®& sofcr^w 
is mentioned by the word “ sokatigah” getting beg^nd soraw 
{K.U. I.i.l2d); by the words “ One enjoys in thp wo^l^f Svarga ” 
{K.U. I. i. 12) are mentioned the nature of being one.vUose desires 
get always realized and whose volition is always tru$4®5£ytf). 
is (also) mentioned in the scriptural passage “ If he becomes desirous 
of the world of the fathers, verily through his volition there come 
his fathers {samuttisthanti) (He) attaining that world of fathers 
gets glorified ” (C/ 2 . U. VIII. 2. 1). Since therefore the mani¬ 
festation of the eight Brahman-qualities (freedom from sin etc.) 


1 ■ It Is very similar to the Go-balivarda nydya. 
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taught in the scriptures is found here, it is not proper to hold (that 
the word svarga means) attainment of relative absence of death 
and birth available in the * Svarga ’—world of the Puranas. 

For the same reason, in the Vidhyantadhikarana (of the seventh 
Chapter of Jaimini's Puna Mimdmsd Sutras , it is stated that vikrtis 
(sacrifices that take subsidiaries from prakrti-sacrifices which have 
their own established subsidiaries), such as sanrya (sacrifice enjoined 
in the passage: saury am carurii nirvapet brahmavaroasakamah 
(PMS. VII. iv. 1), which have no subsidiaries enjoined in their 
contexts, which therefore, need subsidiaries take only those (subsi¬ 
diaries) that are Vedic and belong to Darsapurnamasa- sacrifices 
on account of there being the similarity of enjoinment by the three 
Vedas, the purpose of which is to enjoin actions to be done with 
the help of sacrificial fires ( vaitanika ). This is stated in the Sastra 
Dipika (of Parthasarathi Misra) thus: “The group of Vedic 
subsidiaries presents itself through similarity of being Vedic (to 
the vikrtis) but the group of non-Vedic (laukiki) subsidiaries being 
dissimilar cannot present itself.’' 

It cannot be said: “ Now for the recitation of formula 
(mantra) “ E$a te Vayo iti bruydt: This is thine, O Vayul” which 
is enjoined by the passage” If one touches one sacrificial post, 
one should utter (the mantra) “ This is thine O Vayu ! ” the cause 
must be ‘the touch of the post/ that is made according to Vedic 
injunction, on account of the similarity of being Vedic. Now 
one cannot accept this view as this will refute the adhikarana of 
the niaegfe ctfeptcr beginning with the, sutra “ (It is) in connection 
since it is connected with sin {do$a) . 

(RepIy V ; 'The recital enjoined as stated above in the passage 
©*e ttfiK&fcs the sacrificial post he should say ‘ This is thine 
O, VSya?/ is preceded by the prohibition 6 Verily the sacrificial 
post puts on itself what went wrong during the sacrifice. Therefore 
the sacrificial post puts on itself what went wrong during the sacrifice. 
Therefore the sacrificial post must not be touched.’ Therefore 
the recitation enjoined must have reference to ordinary touch 
which is prohibited and requires expiation.” Though thus there 
is no possibility of having anything to do with things that are 
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Vedic, it is only reasonable to accept reference to things that are 
Vedic where there is nothing going against it. 

For this very reason, it is concluded in the asvapratigraheftyadhi - 
karatiLa that the sacrifice (isti) enjoined in the passage ( Yajurveda 
Sam . Krsna II. iii. 12) “ As many horses as he accepts (as gifts), 
so many (oblations cooked on four pans) (offerings) to Varuna 
should he offer 1,1 is on account of only the gift of horse during 
the performance of Vedic sacrifices and not in respect of gift of 
horses to friends out of love etc., which is forbidden by the passage 
“ One should not present animals with manes— na kesaririo dadati /’ 
and so requires expiation. Similarly it has been said by others 
in the sutra “ The rules as to dying by day and so on in order not 
to return are given by Smrtis for Yogins only. And those two 
viz., Yoga and Samkhya are mere Smrth not of scriptured character 2 ” 
that there is no recognition in Vedanta of what is enjoined in the 
Smrtis. Mow therefore in the mantra beginning with “ Svarge 
loke" it is only proper to take it to mean the eight qualities of 
Brahman, voidness of sin etc., which are established by the mystic 
literature ( adhyatma sastra). Further, (i) since in the second 
question the attainment of immortality is mentioned thus “ svargalokd 
amrtatvam bhajante * those living in the world of svarga attain 
immortality/' (ii) since the word amrtatva — “ immortality ” is 
used in the Lfpanisadic {adhyatma) literature, in the sense of 
liberation 4 immortal ‘ in the passage (K.U. L i. 28) “ Having gone 
to those who never grow old and are immortal/' means only the 
freed (souls) and therefore could not mean ‘ relatively immortal' 
(beings) (iii) since later on in the passages “ Therefore the Fire 
(altar) Naciketa was piled by me. I have attained the eternal 
by means of the transitory things’ (K.U. I. ii. 10); and” Let us 
be capable of meditating upon the fire that to which Naciketa 
(altar) leads, which is the fearless shore for those who want to 
cross (the ocean of samsara) ” (K>U. I. iii. 2); and only the 
Brahman is said to be attained by means of the Naciketa Fire- 
altar, the word ‘ svarga ' cannot mean the ordinary svarga / 


1. PMS. III. iv. 28 and 29. This is the translation that one can make 
but according to PMS III. iv. 31 the word * pratigrhniyat * in the passage means 
‘ would give ’ rather than ‘ accept. 1 The oblations are to be offered by him 
who gives and not by him that receives or accepts. The above is the translation 
of MM Ganganatha Jha . 

2. The Vedanta Sutra IV. ii. 21 Sankara Bhdsya. 
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Moreover it is not consistent on the part of Naciketas who 
is described as one who has turned away from everything other 
than Brahman—‘ Naciketas would not choose anything but that ” 
C K.U. I. i. 29)—to ask for this ‘ svarga ’ that is transitory. Further 
it is firmly established by the MTmamsakas in the Sutra “ Mukhyam 
va purvacodana lokavat; on the other hand, the first, by reason 
of the first command as in ordinary life ” (PMS. XII. ii. 25) that 
what is mentioned first is strong only where there is mutual con¬ 
tradiction between things that are equal in number, since the 
enjoinment (prayogavacam or prayoga-vidhi) does not permit 
non-performance of greater number of subsidiaries when it is 
possible to abandon only a smaller number of subsidiaries. Where 
therefore things that are mentioned at the end are of greater number 
the principle that is taught in the Sutra “ Bhuyasam syat svadharmat - 
mm ” alone is to be accepted. And it is said in the Vedanta Sutra 
(I. i. 34) regarding the characteristics of the Soul, ( jiva-linga), 
mentioned in the text, that it is to be renounced on account of 
there being many more qualities pertaining to the Supreme Self 
which are mentioned in the text (of the Pratardana Vidyd) at the 
end. “ He verily makes one do the right act “ This is the Over- 
Lord of the world “ This is the protecter of the world “ The 
bliss, the Unaging, the Immortal.” Enough now of this lengthy 
exposition. 


I. i. 20. 

yeyam prete vicikitsd manugye 
1 stityeke nay am astiti caike 
etad vidyam anusistas tvayaham 
vardnam e$a varas trtlyah 

The doubt which exists in respect of the mansome 
hold he is and others he is not—I wish to know this 
taught by you. This is the third of the boons. 

Commentary: 

Let me take up the subject. Naciketas says “ Yeyam prete ...” 
What follows is stated by Bhagavan Ramanuja touching this 
mantra in the adhikarana beginning with “ The eater because 
of the mention of the mobile and the immobile 5 (Sri Bhasya I. 
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ii. 9). He writes 1 “ It is evident that his question is prompted 
by the desire to acquire knowledge of the true nature of the highest 
Self—which knowledge has the form of meditation on the highest 
Self,—and by means thereof knowledge of the true nature of final 
Release which consists in obtaining the highest Brahman. The 
passage, therefore, is not merely concerned with the problem 
as to the separation of the soul from the body, but rather with 
the problem of the Self freeing itself from all bondage whatever, 
the same problem, in fact, with which another scriptural passage 
also is concerned, viz., “ when he has departed there is no more 
knowledge” (Brh. Up. II. 4. 12). 2 The full purport of Naciketas's 
question, therefore, is as follows: When a man qualified for 
Release has died and thus freed himself from all bondage, there 
arises a doubt as to his existence or non-existence—a doubt due 
to the disagreement of philosophers as to the true nature of Release; 
in order to clear up this doubt I wish to learn from thee the true 
nature “ of the state of Release.” Philosophers, indeed, hold 
many widely differing opinions as to what constitutes Release. 
Some hold that the Self is constituted by consciousness only, and 
that Release consists in the total destruction of this essential nature 
of the Self. Others, while holding the same opinion as to the 
nature of the Self, define Release as the passing away of Nescience 
(avidya). Others hold that the Self is in itself non-sentient, like a 
stone, but possesses, in the state of bondage, certain distinctive 
qualities, such as knowledge and so on. Release then consists 
in the total removal of all these qualities, the Self remaining in 
a state of pure isolation (kaivalya). Others, again, who acknow¬ 
ledge a highest Self free from all imperfection, maintain that through 
connexion with limiting adjuncts that Self enters on the condition 
of an individual soul; Release then means the pure existence of 
the highest self, consequent on the passing away of the limiting 
adjunct. Those, however, who understand the Vedanta, teach as 
follows: There is a highest Brahman which is the sole cause of 
the entire universe, which is antagonistic to all evil, whose essential 


1. The entire passage is quoted from Sri Bhasya I.ii. 12. It is here extracted 
from Thibaut’s translation of the Sri Bhasya (pp. 270.271). 

2. Thibaut has wrongly translated the Brh. Up. quotation, for it should 
be translated visistadvaitically as “ There is no more confusion of the individual 
soul with its body.” 
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nature is infinite knowledge and blessedness, which comprises 
within itself numberless auspicious qualities of supreme excellence, 
which is different in nature from all other beings, and which consti¬ 
tutes the inner Self of all. Of this Brahman, the individual souls— 
whose nature is unlimited knowledge, and whose only attribute is 
the intuition of the supreme Self—are modes in so far, namely 
as they constitute its body. The true nature of these souls is, 
however, obscured by Nescience, i.e., the influence of the beginning- 
less chain of works; and by Release then we have to understand 
that intuiiion of the highest Self, which is the natural state of the 
individual souls, and which follows on the destruction of Nescience. 
When Naciketas desires Yama graciously to teach him the true 
nature of Release and the means to attain it, Yama at first tests 
him by dwelling on the difficulty of comprehending Release, and 
by tempting him with various worldly enjoyments/’ 

It is also staled under the Sutra “ And of three only there is 
this mention and question” ( S. B. \. iv. 6) thus: “As his third 
boon he, in the form of a question referring to final release, actually 
enquires about three things, viz., the nature of the end to be reached, 
i.e.. Release; the nature of him who wishes to reach that end; 
and the nature of the means to reach it, i.e., of meditation assisted 
by certain works 1 /’ 

And also in the Srutaprakasika , it is stated thus: “The 
question of the nature of liberation is expressly stated as contained 
in the question-passage “ Yeyam ./’ (K.U. I. i. 20). 

The question relating to meditation and others is implicit 
in it from the manner of the answer given. If liberation is the 
attainment of a qualitiless state, the means to it would be the cognition 
of the sentence-meaning (vakyartha). If the attainable is that 
possessing two characteristics {ubhayalingakd) the means would 
be the meditation of it as such. Therefore knowledge of the 
nature of liberation requires the knowledge of what is related 
to it.” 

Therefore the mantra “ Yeyam prete .” has reference only 

to the question pertaining to the nature of the freed but not merely 


1. p. 361 Thibaut. 
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to the nature of the individual soul, who is the agent and enjoyer 
required for the performance of actions, which have results enjoyable 
in the other world, and (who is) distinct from its body. Otherwise 
it must be noted that the test of allurings, offers of provisions, 
manifold enjoyments and the showing that the object of his (Naci- 
ketas’s) quest is extremely difficult to attain, will be foiled. Verily, 
what Naciketas means here is as follows: Having heard from good 
souls that the individual soul on departing from its last body, 
becomes as one manifest with eight qualities of freedom from 
sin, & etc., “ I questioned (Yama) about the Fire leading to liberation 
by the two questions beginning with 4 There is no fear at all in 
the world of Svarga' But now owing to contradictory statements 
of the disputants there arises the doubt in respect of it. Some 
maintain there is that soul of the form of one that is free from 

sin which is described in the mantra “ Svarge Joke .” But 

there are others who assert “ He is not.” Taught by you I would 
know this.” This is the interpretation with which the passage 
in the reply “ having heard of this nature of this Self and well 
studied it the knower enjoys abandoning his body which is the 
result of his actions, attaining this subtlest ( annmdtra :), and attaining 
his own nature with the eight characteristics of freedom from 
sin and etc.” ( K.U . I. ii. 13), is in full accord. The meaning there¬ 
fore is the same as is given below. 

But some say that it is seen “ In the Vedanta Sutra (III. ii. 4): 
It (the nature of the individual soul) is hidden on account of the 
Will of the Supreme. Bondage and its reverse are truly due to 
It,” that the concealment subordinately mentioned in the past 
participle {tirohitcun— hidden) in the Sutra is seen to be subsequently 
referred to in the next Sutra (III. ii, 5) “ Or it is through conjunction 
with its body,” by the pronoun in the masculine gender. In the 
Vamands Sutra {Kdvyalankara V. i. 11) “ Reference by a pronoun 
to what is hidden in samdsa (compound) (is permissible).” the 
reference to that which is subordinately mentioned in words formed 
with Krt and Taddhita and other vrttis is accepted. Therefore 
let there be reference by the word ’ I am this 5 in the passage 
“ Nayam asti ...” {K.U. I. i. 20) to prayana , liberation, subordinately 
indicated in the past participle 4 preta 9 in the mantra Yeyam 
prete ...” etc. It cannot be said that the raising of such a doubt 
as to whether there is liberation or not in respect of one who is 
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liberated is self-contradictory, even as the doubt as to whether 
there is or is not eating in the man who has eaten, because we can 
accept that there is liberation in general but we can reasonably 
raise a doubt in respect of the particular nature of liberation; 
and so the word 4 this ’ can refer to that particular nature. Now 
if it be asked where is the word 4 prdyana ’ seen as signifying libe¬ 
ration, as it signifies only departure from one’s body. In the 
Sruta-prakdSika , the word prdyana is interpreted as signifying 
departure from the final (or last karmic) body, accepting the word 
as signifying departure from its body (in general). (We reply) 
Be it so. However let the doubt be only in respect of the departure 
from one’s final body, since the word 6 this ’ could refer to it. 
If further it be said that it having been well determined already 
there can be no doubt about it. (We reply) True. But it would 
be reasonable to raise the doubt as to whether departure from 
its final body happens just before the manifestation of the nature 
of Brahman (in him) (or after). 

I. i. 21. 

devair atrapi vicikitsitam purd 

nahi suvijneyam anuresa dharmah 
anyarii varam Naciketo vrnlsva 

md moparotsir ati md srjainam 

In respect of this, even by Gods doubts were enter¬ 
tained before. Verily this is not easily comprehensible. 

This truth (dharma) is subtle. O Naciketas, ask for a 
different boon. Press me not. Please press me not. 
Leave me please. 


Commentary; 

Having been thus asked (to explain) the nature of the freed 
(mukta ), Death (A frtyu), deeming that one is not capable of reach¬ 
ing it since the thing to be taught was very difficult (to understand) 
but is likely to fall down in the middle (of the stream), speaks 
thus “ Devair atrapi ...” 

devair api: Even by those Gods who know much.' 

atra asmin: in respect of the soul that is freed. 
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vicikitsitam: doubts were entertained. 

nahi: the truth about the soul is not easily comprehensible. 

aquresa dharmah: (because it is) a very subtle truth (< iharma ). 
Dharma (truth) in general itself is difficult to comprehend. This 
is particularly very much so. This is the intention. 

anyam varam: different boon. The meaning is clear. 

ma moparotsfy: ma md means prohibition. Duplication 
signifies vipsa, emphasis. Do not press further. 

Emm ati srja: This, leave me. 


I. i. 22. 

devair atrapi vicikitsitam kila 

tvafi ca mrtyo yan na suvijneyam attha | 
vakta casya tvadrganyo na labhyo 

nanyo varas tulya etasya kascit . || 22 ]| 

Did not even the Gods entertain doubts about this, 
as Thou sayest? O Death, that which thou sayest is 
not easily comprehensible, none else like Thee to teach 
could be got. No other boon whatever is equal to this. 


Commentary. 

Spoken to thus Naciketas says: 
devair atrapi: the meaning is clear. 

tvan ca: even you O Death who have spoken of the nature 
of the soul as not easily comprehensible. 

tvadrk: Like you, such as you. The rest is clear. 

I. i. 23. 

Sat ay us ah putrapautran vrnisva 

bahun pasun hastihiranyam aSvan [ 

bhumer mahadayatanam vmi^va 

svayah ca jlva sarado yavad icchasi || 23 H 


3 



34 


KATHOPANISAD 


I. 24, 


Choose sons and grandsons that live a hundred years; 
a great number of cattle, elephants, gold, and horses. 
Choose big empire on the earth. You yourself live as 
many years as you wish. 

Commentary. 

Thus spoken to by Naciketas, Death ( Mrtyu ), having made 
it certain that he (Naciketas) will not be leaving it in the middle 
on account of the subject being difficult and thinking that in spite 
of his having (the power or) ability to understand, the truth of 
the freed soul such as this is not fit to be imparted to one whose 
mind is bent on worldly pleasures, spoke seductively so that the 
desire to be liberated (on the part of Naciketas) may get confirmed 
and steady. 

Satdyusafj: the meaning is clear 
bhumeh: of the earth 
dyatanam: wide area or kingdom 
vrnisva: choose, 
or bhumeh: on the earth 

mahad dyatanam: abode with beautiful halls and stairs 
vrmsva: choose. 

svayam ca...\ for yourself: as many years as you wish to 
live is the meaning. 


I. i. 24. 

etattulyam yadi manyase varam 
vrni$va vittam cirajivikan ca \ 
mahabhumau Naciketas tvam edhi 

kamdnam tva kdmabhajan karomi || 24 || 

If you think of any boon on a par with this, choose 
wealth and long life. O Naciketas! Be you on the wide 
earth. I shall make you the object of desire of all desirable 
ones. 
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Commentary. 

etat tulyam: If you think even of any other boon similar 
to the one mentioned, ask for that also. Enormous gold, precious 
stones and the like and long life; this is the meaning. 

edhi: Become; ‘a king* has to be supplied. (This is the 
form of) Second Person singular of the Imperative (lot) of the 
root as: to be. 

kdmdnam: Objects that are desired, that is, divine maids 
etc. 

kamabhajam 1 : kama means desire; kamabhak means one who 
comes into contact with desire as its object. The meaning is 
f I shall make you one who will be the object of desire on the 
part of those such as divine maids who are themselves objects 
of desire.” 


I. i. 25. 

ye ye kama durlabha martyaloke 

sarvan kamamschandatah prarthayasva | 
imd ramdh sarathah satiiryd 

na hidrSd lambhaniyd manusyaifi | 
dbhir matprattabhih paricdrayasva 

Naciketo maranam manu praksih || 25 || 

Whatever desirable things there are rare in the mortal 
world, ask for all those desirable things freely; these 
damsels with chariots and with musical instruments. 
Verily, things like these could hardly be attained by men. 
With these given by me get yourself served. O Naciketas! 
do not put any question regarding after-death. 

Commentary . 

chandatab: As you please is the meaning. 

imd ramah: Damsels with chariots and musical instrume 
given by me are difficult to get by men. This is the mean 

dbhily. with these servant-women gifted by me get sei 
done, such as shampooing the feet, etc. 
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maranam anu: After-death. In other words, the nature of 
the freed soul. It may be seen that there is no harm if the word 
4 death 5 though signifying departure from one’s body in general 
signifies the particular one (departure) according to the context. 

I. i. 26. 

svo’bhava martyasya yad Amtakaitat 
sarvendriyanam jarayanti tejahi \ 
api sarvam jivitam alpam eva 

tavaiva vahas tava nrtyaglte || 26 |] 

O Death! (all those enjoyable things) of man will 
be non-existent tomorrow. These will wear out what¬ 
ever power the sense-organs have. All life is but brief. 

Let the conveyances, dance and music be only for Thee. 

Commentary . 

Though thus allured Naciketas with unswerving heart speaks: 

svo 1 bhavah: O Death! these enjoyable things of man expati¬ 
ated of thee are such that they will become non-existent tomorrow. 
They will not last for two days. This is the meaning. Whatever 
power all the sense organs have, they will destroy. The enjoyment 
of celestial maids etc., will bring about weakness of all the senses 
This is what is meant here. 

api sarvam: even the life of Brahman is very brief, not to 
speak of the (tenure of) life of those like ourselves. The intention 
is that even the longest life is not fit to be courted. 

vaJidfi: chariots etc. 

Let be; this is to be supplied. 


L i. 27. 

na vittena tarpardyo manu^yo 

lapsyamahe vittam adrdk$ma cet tva | 
jivifyamo yavad isifyasi tvam 

varas tu me vararfiyah sa eva || 27 || 
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Man is not to be satisfied with wealth. We shall 
have wealth if we saw Thee. We shall live so Jong as 
Thou art lord. But the boon to be chosen by me is that 
alone. 


Commentary. 

na vittena: Truly no satisfaction is seen in any on account 
of wealth amassed since there is the axiom “ Never has desire 
been quenched through enjoying the desired objects.’ 5 This is 
meant. Besides, 

lapsyamahe vittam: If we have seen you we shall get wealth. 
What is meant is if there is seeing of you what difficulty is there 
in getting wealth? Then, if it be said that long life may be sought, 
he (Naciketas) replies. 

jivipyamo... During which time you sit (preside) as the Lord 
on the seat of Yama. (The Parasmaipada) Vsi$yasi is according 
to Yedic exception (vyatyaya), All that period our life will last. 
Verily there is nobody who transgressing your command will 
bring about termination of our life. What is meant is that life 
will be the same whether a boon is got or not (to this effect). 
Therefore the boon mentioned already in the mantra ‘ yeyam 
prete.. 9 is the only one to be sought. 

I. i. 28. 

ajiryatam amftandm upetya 

jlryan martyafi kva tadasthah pra jartan \ 
abhidhydyan varnaratipramodan 

anatidirghe jivite ko rameta || 28 H 

Having become aware (of the nature) of those that 
never age and are immortal, how can a man that ages 
have consciously any desire for that (which is transient 
enjoyment)? Who realising the splendour and ecstacies 
(of the immortal) will have delight in life that is non 
too long? 

Commentary . 

ajiryatam: knowing the nature of the freed who have 
old age nor death. 
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prajanan: discriminating. 

jlryan martyah: afflicted with old age and death; this being. 
tadasthabi: Desirous of the objects such as divine damsels, 
which get afflicted with old age and death and others. 
kvd: How can be? is the meaning. 

abhidyayan varria .: The splendours of the form of those 

of the solar orb. 

ratipramodan: Different sorts of ecstacies caused by the 
enjoyment of Brahman; all these 

abhidhydyan: intelligently understanding. 
anatidirghe: atyalpe: too brief. 

aihike jivite: with (or in) this worldly life (which is too brief) 
who can be pleased? is the meaning. 

I. i. 29. 

yasminnidam vicikitsanti Mrtyo 

yat sdmpardye mahati bruhi nas tat | 
y o'yam varo gudham anupravisto 

nanyam tasman Naciketa vrnlte || 29 || 

O Death! Tell me that regarding which (they) have 
doubts thus and which exists in the great After-death. 
Naciketas will not elect anything other than the boon 
which concerns the most esoteric. 

Commentary . 

yasmin: About which: concerning which the great and 
other-worldly nature of the freed souls, (they) have doubts that 
alone teach me. 

y o'yam: Other than the boon which relates to the esoteric 
truth of the truth, Naciketas did not elect (to have) ( na vrnlte ) 
This is the word of the scripture (as it is neither the word of Yama 
nor of Naciketas). 

This concludes the First Valli of the First Adhydya 
of the Kathopani$ad . 
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II VALLL 
I. ii. 1. 

anyacchreyd'nyad utaiva preyas 

te ubhe nanarthe pur usam sinitah | 
tayoh Sreya ddadanasya sadhu bhavati 
hiyate’rthad ya u preyo vmite} |J 1 || 

(What is) good is different and verily (what is) 
pleasant is different; these two with different ends bind 
man. He who takes up the good among them does the 
right. But he who elects the pleasant verily falls away 
from the supreme end. 

Commentary . 

Having thus tested the disciple (Naciketas) and ascertained 
his firmness in the desire for liberation, Yama, deeming him fit 
for instruction, praises the desire for liberation: 

anyat sreyah: The way of liberation that is praiseworthy 
is different, the way of enjoyment that is pleasant is quite different. 

te: The Good and the Pleasant. 
nanarthe: having ends distinct from each other. 
purusam: the man. 

sinitah: bind. Make the man subject (vasyatam) to them¬ 
selves. 

tayofa: Among these two. 

Ireyahi: the good, liberation. 

ddadanasya: to him who strives after. 

sadhu bhavati: well-being happens. 

ya u preyo vntite: But he who chooses the pleasant. 

u: eva: alone, indicates emphasis (avadharapa ) 

arthdt hiyate: falls down from the supreme end (puru?< 


1. Sri Krishna Prem translates * Sreyas ’ as ‘ better.* 
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I. ii. 2. 

sreyas ca preyas ca manusyam etah 
tau samparltya vivinakti dhlrah | 
sreyo hi dhlro ’bhi preyaso vrnite 

preyo mando yogaksemdd vrnite || 2 || 

The good and the pleasant approach man. These the 
courageous (brave) 1 one contemplating discriminates. 
Verily the brave prefers the good to the pleasant. The 
dull-witted chooses the pleasant for the sake of worldly 
welfare. 


Commentary . 

sreyas ca preyas ca: the good and the pleasant. 
manusyam etah: approach the man. 
tau: these two things, the good and the pleasant. 
samparltya: discriminating, critically considering. 
vivinakti: divides (separates), as the swan (separates) milk 
and water. 

dhlrah: Brave,—one that is pleased with his intellect, one 
who is intelligent. 

preyasah abhi: preferable to the pleasant. 
sreyah hi: the good alone. 
vrnite: chooses. 
mandah: one of dull-wit. 

yogaksemdt: for the sake of worldly welfare ^(literally: 
earning welfare). Yoga means the increase of the body and ksema , 
its protection). 

preyafi: the pleasant. 
vrrilte: chooses. 


1. It can also be the “ wiseman ” as the commentary indicates that aspect 

also. 

2. cf. Anancta K. Coomaraswami; Notes on Kafhopanisad, New Indian 

^ ^ ^ holds yoga and kjema are “ two very different habits.” 
y ? K?ana that the sluggard makes his choice,” cf. T. S. 

J ' ^ 8 7&s&n Prajanam manafy —Therefore it means Yogac ca 

aeo Oita's usage ’ 
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I. ii. 3. 

sa ivam priyan priyarupamsca kamdn 
abhidhyayan Naciketo ’tyasrakslfy \ 
naitdm srnkam vittamaylm avapto 

yasyam majjanti bahavo manusyah ]] 3 || 

You O Naciketas! who are such a one deeply con¬ 
sidering, left the delightful enjoyments of delightful 
forms. You did not accept this path of riches in which 
many men are lost. 


Commentary. 

sa tvam: You of such nature. 

priyan: pleasant in themselves and (delightful) in respect 
of their form. 

kdman: the desirable, women and others is the meaning. 

abhidhyayan: understanding as having the faults of being 
followed by pain and mixed with pain. 

atyasrakslh: left, is the meaning. 

etam: this. 

vittamaylm: of riches. 

srnkam: low path trodden by foolish men. 

na avaptab: have not taken up. 

yasyam etc.: in which many men are lost; the meaning is 
clear. 


I. ii. 4. 

duram ete viparite viguci 

avidyd yd ca \idyeti jndta | 
vidydbhfpsinam Naciketasam manye 

na tvd kama bahavo lolupanta. || 4 || 

These two are far apart and mutually contradictory: 
that which is known as ignorance and that which is 
knowledge. I think (you), O Naciketas, as one that 
seeks knowledge. Many enjoyments did not allure you. 
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Commentary . 

Avidya: That which is known as non-knowledge having 
the form of actions leading to enjoyment. 

yd ca vidyetf jnatd: and that which is known as knowledge 
having the form of the awareness of truth. 

ete: Two. 

duram: altogether. 

vi$uci: (are) having opposite directions, viparite: contra¬ 
dictory to each other. 

\idydbhipsinam: Him that seeks knowledge. In case the 
reading is vidyabhipsitam (the meaning is) one by whom knowledge 
is desired. The Past participle becomes the second member of 
the compound word, since it is included in Ahitagni gana (Panini, 
H, ii. 37), or else it is a case of Yedic exception (vyatyaya). 

kamah: enjoyments. 

bahavah: though many. 

tva : you. 

na lolupanta: Did not detract from the path of the Good 
(sreyati). You are not subject to temptation: this is the meaning. 
lolupanta : is an Imperfect from the root lup with the suffix yah 
according to Pdnini (III. i. 23). But the omission of ya is a case 
of Yedic exception. Or else this is the Yedic form of Atmanepadi 
derived from the root with the suffix yah omitted; also the absence 
of at (is to be explained in the same way). 

I. ii. 5. 

ayidydyam antare vartamanah 

svayam dhirafr panditammanyamanah \ 
dandramyamdndti pariyanti mudhd 

andhenaiva myamana yathandhab II 5 I] 

Being amidst ignorance, considering themselves as 
intelligent and learned, fools wander afflicted (with pains, 
such as old age, illness etc.) even as the blind led by the 
blind. 
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Commentary. 

Of the two paths referred to (in the previous mantra) “ Avidya 
ya ca vidyeti .he (Death) denounces the path of desireful 
actions:. 

avidyayam: Non-knowledge of the form of desireful actions* 

antare: in the midst of 

vartamdnal i: existing as in the dense darkness. 

svayam (eva): by themselves, 

dhirah panditammanyamanah: considering themselves as 
intelligent and proficient (Learned) in the scriptures. 

dandramyamanafr: suffering from pains caused by old age 
diseases and others. 

mudhah: fools. 

pariyanti: wander. The rest is clear. But some give the 
meaning taking the reading 66 dandravyamanah ” (instead of 
dandramyamdnah ”) as “ those whose minds are melted by the 
fire of lust for objects. 9 ’ 


I. ii. 6. 

na samparayah pratibhdti balam 

pramadyantam vittamohena mudham | 
ayarh loko nasti para iti manI 

punab punar vasam apadyate me || 6 || 

The seeking for the other world never happens to 
the immature, the inattentive and the deluded by desire 
for wealth. One who thinks that this world is and no 
other, again and again comes under my subjection. 

Commentary. 

samparayah: Seeking the means to the other world. 
balam: to one who is incapable of discrimination. 
pramadyantam: with inattentive mind 

vittamohena muglham: one whose mental activities are subject 
to desire for objects. 

na pratibhdti: does not occur. 
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ayam eva loko \sti: there is this world alone; no other world 
exists. One who thinks thus becomes subject to extreme torture 
done by me. This is the meaning. That there is neither this 
world nor the other world is the meaning given under the Vedanta 
Sutra III. I. 13. “ In respect of others, there are ascent and descent 
after experiencing at the command of Death (samyamanam) because 
it is seen (in the scripture) that they go there “ by Vyasarya 1 who 
adopts the reading “ ayam loko nasti para uta mani In that 
case 6 to him 5 ( tasya ) is to be supplied. So also the particle ‘ and ’ 
(ca). 


mani: means the arrogant ( durmani ). The explanation for 
the statement that this world does not exist for him, is to be gleaned 
from the fact of his excommunication from society by the orthodox 
(sifta ). The word durmani goes with the passage punah punar 
vasam apadyate me —again and again comes under my subjection. 2 


I. ii. 7. 

s ravanayapi bahubhir yo na labhyah 
srtjvanto'pi bahavo yan na vidyuh \ 
aScaryo vakta kusalo'sya labdhd- 

scaryo jndta kusalanusistabi. II 7 || 

Who is not attainable by men even for hearing, 
whom many though hearing about cannot know, of 
whom rare is an able expounder and rare is one that 
attains Him, and rare is one that knows Him, guided 
by well-trained (men). 


1. This reading is not found in the text of Srutaprakasika. Referring 
to the passage quoted in the Sri B. “ ayam loko nasti para iti mani” the author 
of the Sruta P. gives the intended meaning in these words atra amutra ca 
sukham nasti ityarthahP 

2. Rafigaramanuja thinks that to have this meaning the text must read 
ayam loko nasti para uta mani. So he says that the author o f the Srutaprakasika 
followed this reading. It must be noted here that in all the editions of the 
Sribhajya and the Sr. P. the reading of the mantra text is ayam loko nasti na 
para iti mani. The negative particle na before para is undoubtedly a scribal 
error. 
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Commentary . 
yafc the well-known supreme Self 
bahubhih: by many men 
sravandyapi: for even being heard 

na lathy ah: could not be attained; this is the meaning. 
The intention is that even the gain in hearing of about Him is 
itself the fruit of great and good deeds. 

srnvanto’pi: Though hearing etc. The intention is, surely 
it is not easy for all those that hear to attain clear knowledge of 
Him. 

ascaryo vakta: an able expounder and an able attainer of 
Him are rare. This is the meaning. 

ascaryo jhata: A knower (of Him) also taught by a proficient 
teacher (Guru) is rare since it is stated (in the Gita VII. 3) “ Among 
thousands of men a certain one strives after realization: among 
those that have made attempts and realized, a certain one knows 
Me as I am.” This is the intention. 

I. ii. 8. 

na narenavarena prokta esa 

suvijheyo bahudhd cintyamanab I 
ananyaprokte gatir atra nasty - 

aniyan hyatarkyam anupramandi. || 8 || 

This (supreme self) is not knowable easily when 
taught by a man of inferior order (since it is) considered 
in different ways 1 (by disputants). There is no access to 
it when it is not taught by another, since it is more subtle 
than anything of the subtle measure and is beyond reason. 

Commentary. 

avarena: by any of not superior order; by an ordinary person, 
by one the result of whose study of Vedanta is only scholarship. 

narena: by one who deems his body to be himself. 


1. Sribhasya I. ii. 9. 
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esah: the (Supreme) atman (self) 

suvijneyo na: is not easily knowable 

What is the reason? 

bahudha cintyamanab: considered in different ways; vadibhih. 
by disputants, is to be supplied. 

ananyaprokte: ananyena: by one who is not other than 
(who is one with) the soul that is taught, that is, whose sole subject 
of knowledge is the Supreme alone (ekantiri )—who has the perception 
of his soul as Brahman. 

prokte: when the soul is taught. 

gatib: what understanding there will be that understanding 
will not be there when it is taught by a person of inferior under¬ 
standing. This is the meaning. Or else, 

atra: here in the cycle of samsara 

gatih: wheeling about nasti: there is not; this is the meaning. 
Or else. 

ananyaprokte: when it is not taught by another but known 
:>y oneself, atra gatir nasti: there is no understanding. 

When the reading is anyaprokte: taught by another, the 
neaning is that when it is taught by an inferior person there is 
10 understanding of the (nature of the) Self. If it be said that 
>y whomsoever it is taught it is possible (to know) for one well- 
r ersed in reasoning {uhdpohaSdlinah), the answer is, aniyan etc., 
because the soul is more subtle than the subtle, therefore its nature 
s beyond reasoning. 


I. ii. 9. 

nai$a tarkena matir apaneya 

proktdnyenaiva sujndndyd preftha 1 
yam tvam apah satyadhstir batasi 

tvddrn no bhuyan Naciketah prajtd || 9 [| 

This knowledge cannot be obtained through reason¬ 
ing. Only when it is taught by another, O my dearest! 
it is capable of being well known. The same knowledge 
you have attained to! You are one of firm resolution. 
O Naciketas! I pray that enquiries of us may be like 
you. 
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Commentary . 

The same is said again. 

esa matih: This knowledge relating to the Self 

tarkeria prapariiya na: Is not attainable through reasoning. 
Therefore it is not possible to know it by himself, even by one 
who is well-versed in reasoning: this is the meaning. 

prestha: Dearest. Only the knowledge imparted by a 
Guru different from one’s own self brings about that knowledge 
that leads to liberation., What is that knowledge? This is said 
in the words yam tvam apafr. What knowledge you have got; 
that is you have decided as one that is to be acquired. This is 
the meaning. 

satyadhrtibi asi: You are one whose resolution is firm 

bata: indicates sympathy. 

tvadrk: Let there be disciples like you. 

I. ii. 10. 

janamyaham sevadhir ity anityam 

na hy adhruvaih prapyate hi dhruvam tat | 
tato maya Naciketas cito’gnir 

anityair dravyaih praptavdn asmi nityam . || 10 || 

I know wealth is transitory. Verily that eternal is 
not attained through things that are transitory. The 
fire (altar) Naciketa was constructed by me with transitory 
things. I have therefore attained the eternal. 

Commentary . 

And again (Death) pleased says: 

sevadhifi: treasure. The lordship such as that of Kuber 
and others, i.e., which are similar to (what I have shown), whir 
are results of actions, are transitory. This I know. 

dhruvam tat: the truth of the Self that is eternal. 

adhruvaih: By actions that are means of (getting) trans 
ends, or that are performed with transitory things. This 
meaning. 
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tataf z: therefore 

maya: by me who know this 

Naciketah agnifi: The fire-altar Naciketah 

anityaih dravyaih: with transitory things 

citah: was constructed with a view to acquire knowledge 
leading to the attainment of Brahman. 

Therefore 

nityam: the knowledge which leads to the imperishable 

goal 

praptavan asmi: I have attained; this is the meaning. 

For this reason there is no contradiction with the fact that 
the attainment of Brahman is brought about by knowledge ( jndna ) 
alone. 


I. ii. 11. 

kamasyaptim jagatafc pratisthdm 

krdtor anantyam abhayasya param \ 
stomam mahad urugayam pratisthdm 

dr$tva dhrtya dhiro Naciketo* tyasraksih. || 11 II 

Having perceived the attainment of desires by the 
world which is the result of action and the far shore of 
fearlessness* endless, full of great qualities, famous and 
eternal, O Naciketas! you, the intelligent, rejected the 
desirables with firmness. 

Commentary . 

Death describes Naciketas’ fitness for hearing (for being 
aught), which was mentioned in the previous mantra I. ii. 9d). 

kratob: of karma, action (sacrifice) 
pratistam: the result 

jagatah kamasyaptim: the attainment by the world of its 
lesires of the form of objects such as women, existing in all the 
worlds upto the abode of the fourfaced Brahman 

dr$(va: having perceived (this) 
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Now he speaks of the nature of Liberation (moksa). 

anan tyam — avinasitvam: non-destructibility 

abhayasya param: atyantanirbhayatvam: absolute freedom 
from fear 1 

stomam mahat: The group of great qualities such as freedom 
from sin, unfailing desires & etc., 

urugayam 2 — urukirtim: Fame and stability 

Perceiving all these also as belonging to liberation, you have 
rejected the worldly desirables due to your keen discrimination. 
This is the meaning. Or else all these (adjectives) may be construed 
as belonging to the Supreme Self. Seeing the attainment of all 
desires in the nature of the Supreme Self itself which is of the 
form of liberation (moksa) and that It is the support of all the 
worlds and that It is itself of the form of infinite results of sacrifice 
(you have rejected the worldly desirables). 


I. ii. 12. 

tam durdarsam gudham anupravistam 
guhdhitam gahvaretfham puranam \ 
adhyatmayogddhigamena devam 

matvd dhlro harsasokau jahati || 12 || 

The brave (soul) knowing, through the realisation 
attained by meditation upon the Self, the God difficult of 
being perceived, hidden, entering (and) residing in the 
cave (heart), indwelling, (and) beginningless, abandons 
both pleasure and sorrow. 

Commentary . 

(Death) answers the third question with the following two 
mantras:— 


1. Ananda K. Coomaraswami: ibid, abhayam param abhayam titlr$atam 
param in III,—that is svargaloke (yatra) na bhayam kincanasti I. 12. cf, AV. 
X, 8, 44; T.V: II 9— Prs. Up. 1. 10. 

2. Cf. Ananda K . CoomarasH’ami: stoma mahadyurug&yam—“ The 
exceedingly praised far-going (stride or step) of Vi$nu.” 

4 
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durdarsam: incapable of being perceived as stated in^ Who 
is not attainable by men even for hearing.. ..(i. h. 7a.) 

gudham: hidden by non-knowledge which is of the form 
of action that obscures. 

anupravi$tam: that has entered into all beings 
guhahitam: residing in the cave of the heart 
puranam: beginningless (ancient) 

adhyatmayogadhigamena: by means of adhyatrnayoga , that 
is, concentration of the mind, having withdrawn it from objects, 
on one’s self which is to be described (hereafter) in passages^ An 
intelligent person should put his speech into his mind (I. iu* 
and “ When these five sense-organs along with the mind are still 
I. iii. 10.) By means of that means, by means of the knowledge 
}f the individual self. 

devam: the Supreme Self, matvd: knowing; this is the 
ntention. What is meant is that the knowledge of the individual 
oul is the means to the knowledge of the Supreme Self. 

harsasokau: both pleasure and grief incident upon the 
ttainment and non-attainment of the desires of objects of sense. 1 


1. ii. 13. 

etacchrutvd samparigrhya martyah 

pravrhya dharmyam anum etam apya \ 
sa modate modanlyam hi labdhva 

vivrtam sadma Naciketasam manye. 11 13 || 

Having thus heard this, the man, pondering over, 
abandoning the body and others resulting from action, 
and attaining the subtle self, enjoys achieving the enjoyable. 2 
I think the abode has been open to Naciketas. 


1. cf. Up. comm, by Verikatanatha. 

2. Ananda K. Coomaraswami: ibid, “I consider Naciketas an opened 
ee” Prof. Rawson “An open house I think is Naciketas.” Prem: S1 For 
nketas. I think, the Dwelling is open.” 
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H 13 

Commentary. 

etat: the truth of the Self 
srdutva: having heard 

samparigrhya: having pondered over. This is the meaning. 
dharmyam: the result of action, body etc., 
pravrhya: having separated; abandoning is the meaning 
etam: this, one that is one’s self 

anum; subtle, beyond the reach of the eyes etc., on account 
°f subtlity; the Supreme Self mentioned as “subtler and beyond 
Masoning” (I. ii. 8d). 

dpya: having attained in a particular place 
sah: he, the knower 

modaniyam: enjoyable, viz., one’s own nature with the eight 
qualities such as freedom from sin etc. 
labdhva: having got 

modate: enjoys; becomes delighted, is the meaning. 

Here (in this context) is to be remembered the meaning of 
the scriptural passage “ The individual soul, departing from this 
(its) body and attaining the Supreme Light gets its own nature 
manifested. (Ch. U. VIII. 3. 4) There he moves about eating 
and playing and enjoying.” (Ch. U. VIII. 12.3.). 

Having thus replied to the question, Death praises Nariketas 
as one fit for liberation: 

vivrtam sadma: I think the abode of the form of Brahman 
xs open, fit for entry of Naciketas, 1 is the meaning, since there 
is the scriptural passage: “ This soul of his enters the Brahman 
abode.” (Mu. U. III. 2.4.) 

If it be asked: In order to be in accord with (the passage) 

“ Knowing and realising the soul bom of Brahman ” (I. i. 17c.), 
let the individual soul with the supreme Self as its Self be meant 
in the passage “ adhydtmayogadhigamena matvd —realisation attained 
by meditation upon his Self” (I. ii. 12), and consequently, let 
the previous portion “ Him that is unperceivable ” (ibid) also 
refer to the individual soul. And further let the previous context 


1. See foot note 2 at page 50. 
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“ Who is not attainable by men even for hearing, whom many 
though hearing could not know.(I. ii. 7) also refer to the nature 
of the purified individual soul. Thus it will follow that this will 
be in accordance with the Gita passage: 

“Some one sees this which is wonderful: 

Some other speaks of this which is wonderful: 

Yet some other hears of this which is wonderful: 

And even after hearing nobody knows this.” (B. G. II. 29) 

which applies to the purified soul alone. 

(We reply) Not so. Though in the mantra Brahmajajna .. 
(I. i. 17c.) on account of this characteristic (lingam) of the individual 
soul of the form of having birth from Brahman which is mentioned 
at the beginning, we take the word 4 deva 5 mentioned at the end 
as meaning one whose self is the Lord (God), there is no reason 
for taking the word 4 deva ’ in the mantra “ Tam durdarsam (I.ii.12) 
as meaning one whose soul is God, since there is no mention of 
such a characteristic of the individual soul here. Holding this 
very view, Sri Ramanuja has stated under the Sutra “ Guham 
pravisthau —the two that have entered the Cave ” (I. ii. 11). “ The 

entry into the ‘ Cave ’ (of the heart) by the Supreme Self is seen 

(mentioned in the Scripture) “ tam durdarsam .” (K.U. 

I. ii. 12). In the same manner this mantra has been explained 
as referring to the Supreme Self by Vyasarya. But the Supreme 
Self is indicated by the word gahvare$tham as one whose body 
is the nature of the purified soul difficult to be known here mentioned 
as gahvara . But the difference is as follows: In the mantra 
<6 Brahma jajham .. ” (I. i. 17c.) the nature of the purified individual 
soul with the Supreme Self as its soul is meant, whereas in the 
mantra “ Tam durdarsam. ...” (I. ii. 12) the nature of the Supreme 
Self with the individual as its body is referred to. Thus there is 
no lack of identity in meaning. 

I. ii. 14. 

Now (Naciketas) asks, in order to get clear knowledge, for 
instruction regarding the Nature of that (Self) which has to be 
attained, mentioned as that which is distinct from the result of 
sacrificial works (dharma) in the passages: adhyatmayogadh /- 
gamena devam matvd dhfro har$asokau jahati: (I. ii. 12cd.); etacch 
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rutvd samparigrhya martyah pravrhya dharmyam anum etam apya 
sa modate modamyam hi labdhva. .. .(I. ii. 13abc); na hy adhruvaih 
prapyate hi dhruvam tat (I. ii. 10b.); and the nature of the means 
(to the attainment of that) indicated in the same places by the 
word 4 matva ’ (pondering over) as distinct from dharma (sacrificial 
works) and the attainer indicated as ‘ courageous ’ ( dhirab ) in the 
passage 4 dhiro har$asokau jahati ” (I. ii. 12d.) (thus):— 

anyatra dharmad anyatradharmad anyatrdsmat krtakrtat | 
anyatra bhutacca bhavyacca yat tat pasyasi tad vada. |[ 14 || 

Tell me that which verily thou seest that which is 
other than the right ( dharma ) other than the non-right 
(i adharma ) other than this which is done and is not done 
and other than the past as well as the future. 

Commentary . 

anyatra dharmad etc . 

If it be asked: When it is said in the Sri Bha§ya (I. iv. 6) 
that “ (Naciketas) asked again (of Yama) for getting clear knowledge 
of the nature of the Godhead to be attained and mentioned as 
the object of meditation in (the passage) “ devam matva ” (I. ii. 12) 
and of the individual soul the attainer, mentioned as one who 
is to be known in (the passage) ‘ adhydtmayogadhigamena.... 
(I. ii. 12), and of the meditation on Brahman mentioned in “ matva 
dhiro harsasokau jahati ” (I. ii. 12), how could it be said in con¬ 
tradiction to it that, attainer is indicated by the word ‘ dhfrafr, 9 
we reply, not say this. That which is mentioned as that which 
is to be known (meditated upon) in the passage 6 matva ’ (I. ii. 12c) 
and which is signified by the word dtman (self), is only that of 
the purified nature taught in the Prajapati-Vidya 1 which is the 
object of meditation and which is to be attained. Therefore it 
(passage) also is one which instructs that which is to be attained. 
Since it is in reality non-different from the attainer, the Bhasya 
words (aforesaid) “ praptuh pratyagatmanasca 99 are not in con¬ 
tradiction. Therefore the subsequent Bhasya passage to begin 
with.. . .who is the attainer in the mantra “ na jayate mriyate vd 


1. Prajapati Vidya is in the last part of Chandogya Up. VIII. describing 
the instruction of Prajapati to Indra and Virocana. 
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vipascit: “ the intelligent is neither born nor dies ” (I. ii. 18) 
too is not in contradiction (with this). Verily it cannot be that 
the nature of the purified (soul) mentioned as the intelligent 
(vipascit) which is taught in the mantra “ The knower is neither 
bom nor dies ” (K.U. I. ii. 18), is of the form of the attainer, 
since that which is taught in the passages 46 The learned call as 
the enjoyer the soul together with its body, senses, and mind ” 
k ‘ But the man who has intelligence, for charioteer and mind as 
bridle attains the final end of the path that Supreme abode of 
Visnu ” (I. ii. 4 and 9) is one who is of the nature of the attainer. 
And so it is explained in the Sri Bhasya under the Sutra “ Because 
again of the qualification ” (I. ii. 12). 

For the same reason in the Guha (Cave) passage (I. iii. 1) 
which refers to the identity of the place of residence of both attainable 
and attainer, it is seen that reference is made (to the individual 
soul) as chaya which means the non-intelligent, but not as vipascit 
(intelligent). The meaning therefore is the same as said above. 
This mantra has been explained by Vyasarya under the Sutra 
(I. iv. 6) “ Of the three.” 

dharmah: upayah: the means 

dharmdd anyatra: different from the well-known means is 
the meaning 

adharmah: other than dharma, means that which is to be 
attained. 

adharmad anyatra: the result which is different from the 
well-known results. 

asmdt: by this term is intended the practiser who is kept 
in mind. The same (person) is the attainer. He indeed it different 
from the well-known practiser-attainer (viz., he who performs 
yagna and attains svarga etc.,) since he is detached from any other 
ends when practising (yoga), and since at the attainment of the 
Ultimats End he is of the nature that manifests eight qualities 
(such as freedom from sin etc.); 

krtakrtat: done and not done; qualifies means ( dharma ) 
and others. The meaning is “ which is different from means 
and others which are done and not done and which is different 
from dharma and others, past and future.” 



n. 14 


KATHOPANISAD 


55 


Having thus commented upon (this passage) in one way ” 
(Vyasarya) gives another explanation beginning with “ Or else 
in consideration of the fact that in that case one 4 different from ’ 
(in the 3rd line) becomes superfluous in as much as the three 
4 different froms ’ viz., (1) different from means done and not-done, 
and past and future; (2) different from results of the same kind 
and (3) different from this practiser of the same qualification, 
are sufficient and of the fact that since the means is conditioned 
by the three times it cannot be qualified as one distinct from all 
that is conditioned by the three times. Now it will be stated: 
Or else “that which is different from dharma and adharma ” 
is the question regarding the meditation ( upasana ), since the 
meditation is different from the means of the form of merit and 
demerit ( punyapapa ). By the passage “ That which is different 
from that which is done and not-done ” and from the past and 
future, what is enquired is the attainable (end), that is not condi¬ 
tioned by time {kalaparicchinna). The question of the attainer also 
is implicit in it, since the conscious attainer also is eternal and 
included in the attainable. It will be said (in the Sri Bhdsya ) 
that the nature of the attainer is also included in it. What is 
meant is that the words 4 which ’ and 4 that ’ refer to the triad 
(the means, attainer and attainable). 

If it be said that even according to this view the acceptance 
of the statement as referring to the two propositions is strained, 
because it appears that as the double usage of the word 4 anyatra 5 
appearing at the beginning is co-ordinate ( samanadhi-karanya ), 
even so the subsequent double usage of the same is co-ordinate. 
If there the particle 4 and ’ ( ca ) was used twice and which is different 
from dharma and adharma and which is different from the three 
times (past, present and future)/ then, the natural co-ordination 
of the word 4 different from ’ used four times subsequently could 
be ignored. Since therefore there is no reason for rejecting the 
co-ordination that appears to be in accordance with the method 
of expression (of this twice-used word anyatra at the beginning 
prakrama riti anusari ), let the portion ‘ different from dharma 
and different from adharma ’ be one referring to Brahman, the 
attainable. If it be asked (by any objector of the objector) since 
the question of the particular means of attainment is to be included 
here, on account of there being a reply in respect of the means 
of attainment in the mantra 44 This self is attainable neither by 
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thinking nor by meditation nor by good deal of hearing (I. ii. 23), 
the co-ordination of the word ‘ anyatra ’ used four times (sabda- 
yugadvayasya) must be rejected, in spite of the absence of the 
particle ‘ and ’ (ca); (we reply) No. Because in the reply to only 
teaching in respect of a particular quality of the attainable, that 
is, the attainability only through such knowledge as has become 
of the form of ‘ Love 5 ( priti-rupapanna ), is seen in the passage 
“This self is not to be attained through thinking.. ” (I. ii. 23), and a 
reply referring chiefly to the means is not seen. (Otherwise) since 
such a reply as “ Nor one whose mind is not quiet could attain 
this through knowledge ” (I. ii. 24). “ But who is without know¬ 
ledge, absent-minded and always impure does not attain that 
abode ” (I. iii. 7) is seen, why should not the question 4 anyatra 
dharma anyatra , refer to the opposite of the commonly known 
means. 

If it be said that the saying that the means to the attainable 
is only the knowledge that has become of the nature of love, results 
in saying that the means must become of the nature of love, (we 
reply) so let it be. But this would not lead to the acceptance 
that the question and the answer have reference chiefly to the 
means. 

Nor can one accept either the question 6 Which is Devadatta’s 
house?,’ or the answer to it “That is Devadatta’s house which 
has a garden full of many Campaka trees, and with conch, discus 
and lotus inscribed on the sides of the doorway,” as chiefly referring 
to the garden or the sides of the doorway. 

Now therefore that part of the passage “ anyatra dharmad 
anyatradharmad ” must be (taken as) one referring only to Brahman, 
different from the result of dharma and adharma , with a view to 
make the four-times-used word * anyatra co-ordinate. 

Siddhanta: We reply: It is not seen that the statement 
“ Do inform me of him whom you see to be other than Devadatta ” 
said after the statement that this (man) is not bom of Devadatta 
but of Yajnadatta, is a question that refers through secondary 
significance to one other than Devadatta’s son just as it is a question 

1. Lit, 6 Step Ananda K. Coomaraswami says that “ A correlation of 
the three forms ” with the “ Three strides ” of Vi$i*u is maintained throughout 
our text and must always be borne in mind.” 
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referring to Yajnadatta who is other than Devadatta. Even so 
(it is) proper to say that the question dharmdd anyatra c tc., which 
follows the instruction that (it is) not the result of action’ refers 
t0 the means of the form of knowledge, that is different from 
dharma but not that the question refers through secondary signi¬ 
ficance of dharma , to Brahman which is different from the result 
of dharma. So also it is determined by co-ordination in the 
passage 4 adharmad anyatra ’ that it refers to the means only. But 
in respect of the following twice-used word 6 anyatra 9 which signifies 
that which is different from that which is conditioned by the "three¬ 
fold time it is reasonable to accept that it refers to the attainable 
alone* rejecting co-ordination because it is impossible that it refers 
to a means that is not conditioned by the threefold time. When 
it is said that 4 Who (is) the black-tall red-short ” there is co-ordi¬ 
nation between black and tall because of lack of contradiction. 
Likewise there is co-ordination between red and short because 
of lack of mutual contradiction. But co-ordination is not seen 
between all the four (i.e., black, tall, red, short), in spite of the 
absence of the particle 6 and 5 (ca). But the words form questions 
relating to two persons (one who is black and tall and the other 
who is red and short). Similarly here too since the particle 4 and * 
(ca) is not used twice, no co-ordination is to be accepted. Or 
let there be co-ordination as you say. Even then, since according 
to the second interpretation of the question and reply the means 
also, like the attainer, is included in the question pertaining to 
the attainable, the question and reply pertaining to the means 
and attainer referred to in the Sutra (1. iv. 6) the reply and 
questions are in reference to three things alone ” are appropriate 
and thus there is nothing wrong. Also therefore it is apparent 
that what is explained in the reply is only the attainable which 
is mentioned as fi padam 5 in the passage 44 That abode I shall teach 
you briefly” (I. ii. 15d). 

This long discourse is enough. Let us now proceed with 
the co mm entary. 

1. ii. 15. 

Thus asked (by Naciketas), Death with a view to teach it 
in detail beginning with “ Neither is (one) born nor dies now 
to intensify the attention of the hearer introduces the brief exposition 
revealing the greatness of the Attainable thus. 
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sarve veda yat padam Bmananti 

tapdmsi sarvdni ca yad vadantl ! 

yadicchanto brahmacaryam caranti 

tat te padam samgraheqa bravimi\\ Omityetat || 15 || 

Which abode all the Vedas speak of, which abode 
all the Aranyakas and Upanisads mention, desiring 
which (they) observe brahmacarya (celibacy), that abode 
I shall briefly teach you. This is OM. 

Commentary. 

sarve ved/idfr ..: The word 'pada' (abode) signifies the nature 
of the attainable as according to etymological derivation ‘ padyate ’ 
means ‘ is attained ’ (gamyate). “ Which nature all the Vedas 
directly or indirectly ( paramparaya ) deal with, this is the meaning. 

By this the following doubts or hypotheses are replied: Let 
this upanijad like the Prajapati—Vidya (Ch. U. VIII.) refer to 
the nature of the purified individual soul because (i) it is accepted 
by all that “ Na jayate mriyate vd vipascit ” and “ Hanta cenmanyate 
hantum ” both the mantras (I. ii. 18 and 19) refer to the nature 
of the purified individual soul, (ii) because the (two) mantras 

(I. ii. 20) “ anoramyan inahato mahiydn _” well apply to the 

individual soul described in it as so subtle as to be capable of 
entering into all (things) and as omnipresent, by the Smrti passages 
“ Know that Unperishing by which all this is pervaded ” (Gita 
II. 17) and “ Actionless, unnameable, merely pervading, Unequalled” 
(?), (iii) because in accordance with the Gita passage “It is un¬ 
knowable because subtle it is far and near ” (XIII. 15), the passage 
here “ Sitting wanders afar and lying goes all round ” (K.U. I.ii. 21), 
is also compatible with it, (iv) because the mantra (I. ii. 25) “ To 
whom the Brahman and K$atriya both become food.. ” is capable 
of referring to it in consonance with the (Upabrahmana) explanatory 
passage “ The devourer and begetter ” (Gita XIII. 16), (v) because 
the mantra (I. iii. 9) “ He attains the end of the way that Supreme 
Abode of Vi§nu ” also can have reference to the nature of the 
purified soul as stated in the Smrti passages “ The second is the 
transcendent abode of Him whose name is Vi$nu, meditated upon 
by Yogins”; “You alone are the Lord, the cause of creation, 
destruction and existence, and which is the most Supreme Abode 
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(and) nothing else (vi) because accoiding to the Smfti (Gitl 
VIII 21) Unmanifest Imperishable they say that it is the ultimate 
end * the mantra That is the Ultimate Means, that is the Ultimate 
End (K U I in 11), also can refer to the purified soul, (vu) 
because according to the Snifti ( Gita Xlll 27) The Supreme 
Lord residing equally m all beings * the Mantra * He Hidden 
in all beings (I m 12) can refer reasonably to the nature of the 
purified soul (vm) because accoiding to the Gita (XIII 27), the 
mantra * The Loid of the past and future (K U II i 5) signifies 
a meaning that can go with the natuic of the purified soul (vm b) 
because the individual soul alone is indicated as the subject matter 
in the context in the mantra (II i 1) The senses are extraverted ’ 
through despising outward things (ix) because even the negative 
statement * There is nothing distinct here 1 can be reconciled with 
the same nature of the individual soul where there is a chance 
of making distinction, (x) because also the mantra Just as the 
one wind the one has pervaded the world (II n 10) which recalls 
the Smfti text The differences of die wind which blows uniformly 
caused by (its passing through) the different holes of the flute is 
named $adja etc, the same is the case with the difference of the 
Supreme Self (when it enters the things’ 1 can refer possibly to 
the nature of the purified soul,, (xi) because there is nothing m- 
congrous in the mantra ‘ Who makes manifold the One seed 
(K U V 12) having reference to the purified soul since m the 
Gita Bhajya under the passage It has its feet and hands every 
where* (Gita XIII 13) it has been explained (by Sri Ramanuja) 
that the purified soul that has attained Supreme Equality with 
Brahman ( parama samya) is the agent of the actions done by hands 
and feet etc, every where, (xii) because the mantra * There the 
Sun does not shine (K U II u 15) is compatible with the nature 
of the purified soul on the strength of passages of the Gita The 
Sun does not illuminate (XV 6), and * That light of bghts is 
mentioned as being beyond darkness (XIII 17), (xm) because 
the mantra at the end (K U II in 17) One should discriminate 
Him from one s own body naturally can refei to the purified soul* 


1 Vi$nu Puraua Venurandhifidhlbhedeno bhedah $adjftdi Samjfiilah 
abhedavyfiplno vfiyostathfi satt paramatwatialt 

Vonent reading in Sdsfra Dfpika (Njrnayn Sagar ed p 125 teisya mail at 
manali Anandd&rama ed gives the reading Pauw\es\arah 
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and (xiv) because while the whole of this Upanisad could like 
the Prajslpati-passages (C/». U. VIII.) be taken as referring to the 
purified soul alone, it is quite unnecessary to take the trouble of 
explaining it as referring to two attainables, namely, the individual 
sou! and the Supreme Self (these above doubts are replied). It 
may be seen that the statement “ That abode I shall teach you 
briefly ” is to the effect that what is dealt with in all the Vedas 
is going to be taught, and the nature of the purified soul cannot 
be that which is dealt with in the portions of the Vedas that deal 
with the nature of the Supreme Self, though the nature of the 
Supreme Self which is the Inner Ruler ( antaryamin ) of the purified 
soul can be dealt with in the portions that deal with the nature 
of purified soul. 

tapumsi: This is explained by VySsdrya as meaning later 
portions of the Veda which are chiefly concerned with penances. 

yad icchanlah; desiring which 

brahmacaryam: continence of the form of stay at the Teacher’s 
residence, abstinence from sexual life, etc. 

carantl: observe. 

sangrahena: briefly. 

It may be noted that since this mantra which is chiefly a 
statement in respect of the teaching of the attainable, means by 
implication a praise of Pragma ( Om ), there is no incongruity 
when the Bhfljya says ‘ after praising Pranava,' and (when) the 
SnitaprakaMkd says “ after praising as that which indicates the 
Brahman spoken of in the first three lines (of the mantra) beginning 
with ‘ All the Vedas 1 is the meaning. 

What is that (word) which Indicates that briefly? The reply 
is Om Ityetat: Om that is. According to (the Gita) “ The mention 
of Brahman is traditionally spoken of as of three forms. Om 
Tat Sat.” Praiiava is the word that indicates Brahman. It may 
be noted that since the parts of Pranava akdra and makara indicate 
the Supreme Self and individual soul respectively, there is instruction 
also with regard to the means and the attainer. 
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Now he (Yama) praises Pranava with the following two 
mantras — 

etaddhyevakfaram Brahma etadhyevakgaram param | 
etadevakgaram jflatva yo yadtcchaU fasya (at |( 16 i| 

This very syllable indeed is Brahman, This very 
syllable is indeed supreme whoever, knowing this syllable 
indeed, whatever wants gets it 

Commentary 

This very syllable is Brahman on account of its being the 
means of attainment of Brahman,since in accordance with the 
text One should meditate on the Transcendent Person with 
this very same syllable Om (Pr U V 5), this is the object of 
meditation which leads to realisation of Brahman 

etadevakgaram param The best among those (words) fit 
to be muttered and fit to be meditated upon 

etadevaksaram jflatva He who practises this syllable through 
this practice whatever he desires (of the form) ‘ Let thi9 fruit be 
attained by me ’ he realises This is the meaning 


I u 17 

etadalambanam sregfham etadalambanam param 1 
etadalambanam jflatva brahmaloke mahtyale || 17 || 

This is the best support, this is the highest support, 
knowing this support, one is glorified in the Brahman 
world 


Commentary 

This support means, of the form of OM is the best, better 
than meditation etc, is to be supplied 

For this reason Etadalambanam param Meditation and 
others having this as their object are the best This is the meamng 
The meaning of the second half is clear 



KiVTIIOlWNISAD 
l. ii. 18. 


II. 18 


' ‘vj vtpaHein- 

hablnlm kakit | 

vn '^ M'wto'yam purdijo 

* w *«V»moiicW«| 18 l| 

'I 1 ' T« *> torn nor dl« * 

r- .- .l ..! . ..Il„„g„,„ washccwb0[11 

. j' c ",Mu e * " ol «» 


Commentary* 

^ Midi Me (Death) teaches the nature of (he individual 

j; ;’ * ■« with this the following 

• ) Ml,i h> Vyiisaryu; lhcsc two mantras deal with one 

• ■ ■" ' 1 Smw the second (mantra) is only an explanation 

’ ■ 1 "5 dr-.iiuycil When the body is destroyed,” the following 

■ v:u* |*M His,* refers only to individual soul, because 

^ 1 ;; " :1 " *I ,e - s,, l'fcnie Sell the world has no idea of his being 
$.v Ml she hilled. Surely the Supreme Self transcends per- 
, . T Hm* onilil there be any idea or being killed etc., in respect 

■ ! >u I he idea ,»| egoism such ns the killer and killed as 

- 3 m '.latciueitts " I kill this." “This seeks to kill me" 

r;. jhr d vo«li, i\ only with reference to the individual soul. 

S'! t! St a*ked: the negation relating to killing is quite reasonable 
(S'. of the supreme Self us there is the ncgntlon in "It does 
sT'*l o?cl through its body getting old,” (We reply) True. The 
of change which wtis suggested by daharakak (subtle 
' !-••-!» di* citing in the body is rcnsonnblc. But here the common 
i todrou i‘. referred to ami rejected. Surely there is no false 
"ij-ri liter pair of any one of his being killed or the killer in 
a-,: i > i «d ilir Supreme Self. Therefore there is no place for either 
*s. vaSi.io »>i negation (of killer or killed). Also the mantra" Neither 
u J-vjtt nor dies" has the same meaning as that. Therefore 
shr jo.iiitMv refer to the individual soul. Now to the literal 

uip.ih-ii: Being lit to be omniscient. This (being) who is 
t ll f?s tiow lice from birth and denth. This is the meaning. 
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Nay am kutaicit having no cause (utpadaka) 

net babhuva kaicit even in old times having no birth m 
(he Tor ms of man etc, 

He gives the reason for the statement ‘ Neither is bom nor 
dies ” 

ajctlt having no birth He then gives the reason for his, 
non death 

nitya having no end He next gives the reason for his 
com Lag out of Nothing as Saivata eternal Then he gives the 
reason for his never having been born as Puranci ancient If 
it be asked How could it (the individual soul) be deathless, 
since its death should necessarily follow on the destruction of 
its body, due to its dwelling in the body He (Death) replies 

na hanyate is not destroyed when his body is destroyed 
The meaning is clear 


I u 19 

The same is explained further 

hanta cenmanyate Itanium hataheenmanyate halam \ 
ubhau tau na vijamto nayam hanti na hanyate || 19 |[ 

If the killer thinks that he shall kill him, and if the 
leilled thinks that he is killed, both these do not know 
(the nature of the soul) (He) does not kill nor (is the 
other) killed 


Commentary 

hanta cel The meaning is if one taking the body for the 
soul thinks I shall kill this 

hatakcenmanyate hatam the meaning is if one whose body 
and limbs are cut off, deeming his body as soul, thinks within 
himself I am mortally injured ’ 

ubhau tau na vijamtab Both of them do not know, ‘The 
nature of the soul is to be supplied 
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nayam hanti: He does not kill. ‘ The soul ’ is to be supplied, 

na hanyate: Is not killed. 4 The nature of the soul ' is to 
be supplied. 

It could not be said 41 How could there be any suggestion 
and negation of killing etc., in respect of the purified soul taught 
in the Vedanta, since it may be seen that he himself is the possessor 
of the body (ksetra\ and they (suggestion and negation) could be 
on account of this very fact (of embodiedness)/’ 

A discussion is carried on in the Vedanta Sutras (II. iii. 18.) 
touching these two mantras. The objector’s view is that" inspite 
of the scriptural text “ The wind, and other (antarikfd)- these are 
immortal ” (By(t U. II. 3.3), which teaches the (immortality of) 
wind and atmosphere, their origination is accepted because there is 
the scriptural passage, “ The ether comes from out of the soul 
(and) the wind from out of the ether ” (Taif, Up . IL 1). indicating 
the origination of them and their origination is accepted, and 
because it must be accepted that all things are modifications of 
Brahman so as to explain (the passage) “from the knowledge 
of the One the knowledge of a(l occurs ” (taught in the 
scripture). So also, in spite of there being texts describing 
individual souls as eternal, as there are texts " He created the 
individual souls on earth with water ” (Tat, U. II) “ The Lord 
of creatures (Prajapati) created the creatures,” which teach that 
individual souls are created, one has to accept creation even in 
respect of the individual souls, with a view to explain “ the arising 
of knowledge of all from the knowledge of One.” 

Against this (objection) it has been established in the Vedanta 
Sutra (II. iii. 10) “The soul is not created because of the Scripture 
(statement), and because of, its endlessness, on account of scripture 
(statement),” that the soul does not originate, since the texts 14 The 
knower is neither born nor dies ” (K. £/. I, ii* 18). “ The knower 
and the ignorant are birthless.” ( Svet . Up . I, ii.) negate origination,. 
And therefore from the scriptures themselves its eternity is known. 
Nor should one doubt that therefore there will result contradiction 
to the passage (already quoted) from the texts which teach origi¬ 
nation and make the assertion that 4 all is known when that One 
is known,’ because though its nature is eternal yet it undergoes 
changes of state of the form of contraction and expansion of 
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Knowledge And thus the text teaching its origination and the 
statement regarding all knowledge can well be in accord with 
each other and because the text negating its origination can be 
reconciled (with it) as referring to its not having origination of 
the form of its very nature (substance) undergoing any change 

The difference is this much There is undoubtedly change 
of the form of getting Into different states m respect of all the 
three (categories), conscient inconscient and the Ruler—but then 
the inconscients have origination of the form of substantial modi 
flcation, while there is no such origination for the conscients 
Their origination, however, is of the form of changes such as 
expansion and contraction in their characteristic of consciousness 
For the Ruler, however, though there is change of state as the 
Ruler of such (modified) conscients and inconscients, the above 
mentioned two fold changes (that happen in respect of inconscients 
and conscients) do not happen Therefore the Supreme Self is 
described as the Eternal m a different sense (than what applies 
to the individual soul) as mentioned in the passage Eternal oF 
the eternals ’ (K U IT u 13) The meaning of the ^Otra has 
been explained ” 

If it be as asked whether the origination of the individual 
soul negatived by the text He 19 neither born nor dies ’ is taught 
In the Palicaratra (passage) From Vfisudeva the individual soul 
called Samkar$ana is born, ’ (we reply) it cannot be in respect 
of the jlva (individual soul) 

Similarly origination of the mind, which is an organ, from 
the individual 3 oul, that is the agent, which is taught m the passage 
“ From Samkar§ana is born the mind called Pradyumna ’ cannot 
happen, because the origination of an organ from the individual 
soul is contrary to the text which teaches that the mind originates 
from Brahman “ From this is born breath, mind and all organs 
(Mup U li 3) This is the objector’s view which is brought forward 

by the two Vedanta SRtras ‘ Because of the impossibility of 
origination ’ and “ Nor the organ from the Agent (II u 39 
and 40), and the Siddh&nta view is given by the two Sutras “ Or 
(it) being knowledge and destroyer {vljflanam ca tat adi ca ) it cannot 
be refuted ” (II u 41) and ‘ Also because of refutation (of jlva 
origination) ” (II h 42) 1 Or means the setting aside of the 

5 
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Purvapak$a view. Vijndnddi means in the Sutra ‘ that which is 
knowledge and the Eater (destroyer).’ 

If it be asked since the word ‘ ddi ’ ca being a form according 
to LinganuSana siitra “ kyanto ghuh” 1 is always masculine, how 
could this explanation be given? We reply this is not a g/nt f but 
a form derived from the root 4 ada: to eat, with suffix meaning 
the necessary (dvaSayaka). Accordingly it can be seen that there 
is described (Brahman’s) causality and its nature as destroyer 
of the world, 

ddivijndmm: eater-intelligence means the Supreme Self. 

The word ‘jiva’ mentioned in the passage “The individual 
soul called Samkariana is born ” means the Supreme Soul who 
presides over it. When this is so there can be no refutation of 
the authority of the Sastra (pahcaratra). 

The notion of birth as applied to God (Supreme Self) means 
the wearing of a body out of His own free will. Since in the same 
Pahcaratra the origination of the jlva is refuted (as in the passage) 
“ He verily is beginningless and endless,” there can be no statement 
contradictory to it. The passage “ The individual soul called 
Samkarsaijia is born ” mentions only the wearing a body by Sam- 
karasana its presiding deity, out of His Free will. Consequently 
there is no lack of authoritativeness to Pahcaratra. This is the 
meaning of the two Sutras . 

If it be asked, like the Sumkhya and Pasupata and other 
adhikarapas should not this adhikarana also be taken as refuting 
the authority of the Pancaratra, we reply that it is not compatible 
with facts. It is incredible that Badarayana who has written the 
Maliabharata for expounding the Vedas and who has established 
in it at many places the authority of the Pancaratra, should refute 
the authority of the Pahcaratra in the Brahma Sutras. (The state¬ 
ments in the Maliabharata are) (i) “This has been extracted like 
ghee from curd from the extensive Epic Mahabhfirata of a hundred 
thousand (verses) using His mind as a churning-rod.” (ii) “ Just 


1. Kyanto ghrh the forms derived from Ghu: da or dha (to give or to 
bear or to nourish) adding with suffix ki {Puijini S, III, ili. 92) are masculine ‘ 
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as butter (is) extracted from curd BrShmana fiom bipeds, the 
Araijyaka from the Vedas, and chyle from plants (this Sastra 
had been extracted) 1 (m) This is the great Upam$ad equal to 
the four Vedas with views similar to Sdmkhya and Yoga, and 
is called P^ftcar&tra/ (iv) “ This is beneficial, this is Brahman, 
this is good without a superior ’ (v) Associated with Rg, Yajus 
and Snman as well as Athaivangirasa, this very teaching will 
become the authority indeed ’ This alone is the instruction (vi) 
By Brfihmanas, K§atnyas, VaiSyas and Sttdras, wearmg signs 
is (Madhava) to be adored, worshipped and served who is sung 
by Samkar§apa in accordance with Sattvata injunction (PMcntutra) 
(vu) Fiom this, S\ayambhuva Manu is going to promulgate the 
Dharmas 

If It be asked (i) since similarly m tlic passages such as 
* This is the complete tiuth of the learned SRmkhyas which Ins 
been taught by chief ascetics such as Kapila and other accomplished 
souls, where O best of men there appear no false ideas, where 
there are very many excellences with absolute absence of faults, 
the absence of all taults such as wrong notion is mentioned m 
the Mahabharata with regard to the School of Kapila and (n) 
since it is declared that Narflyana is the ultimate Object of Sfimhhya 
Yoga Pa&upata and others in passages such as O Best among 
Kings, in all these sciences the Ultimate Object is the Loid Narfiyana 
according to Scripture and Reasoning, and (iu) since it is stated 
in (the passage) The intelligent authors of the §5stns speak 
of Hun alone that the authors of these schools (i&stras) also 
deal with Nflr&yana and (iv) since it is stated in (the passage) 
The Samkhya Yoga, Paficar&tra the Vedas Pfliupata, these 
authorities on the Self should not be destroyed (with the help 
of reasons) that all these are authorities on the self, and (v) 
since according to the example of Pftficarltra, othei schools also 
are said to be authorities as (in the passage) all are authorities 
as this excellent Sfistra is, in that pada (V S II n ) the authority 
of such scriptures (agamd) such as SSmkhya, and Pfi&upata is 
not refuted, (we replv) the absence of illusion and deception and 
others and the having of Nflrayana as the Ultimate Object on 
the part of the authors of (these) Sastras are common Agtinst 
those who however owing to insufficient study not knowing the 
heart of the propounders of these iustras, and taking as true only 
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their surface-features, come forward (with objections), the author 
of the SOtras granting that the schools of SSmkhya and others 
refer only to those surface-features made the refutation. But 
the Paficaratra school even superficially appears to teach the 
Supreme Truth, the means and the goal, and since there appears 
nothing in contradiction with Vedas such as difference between 
material and efficient causes, it is wholly authoritative, and there 
is no room for doubting the contrary, in respect of any portion 
of it. This can be seen.” This is what Vytisarya has said (in 
the Srutaprakalika), Let us now proceed. 


I. ii. 20. 

Thus having clearly expounded the nature of the individual 
by the preceding two mantras, (now Death) teaches the nature 
of the Supreme Self who is the self of that (individual soul) (thus): 

atTtor ainyait 1 mahato malnyan 

atmasya jantor nihito guhaydm | 
tain akratulj paSayti vitaioko 

Dhatu prasaddn mahimanam atmamh. |j 20 || 

Subtler than the subtle, vaster than the vast, the 

Soul of this creature is put in the Cave (of the heart); 

Him the greatness of the individual soul the actionless 

sees, bereft of sorrow, through the grace of the Sustainer. 

Commentary. 

anoraniydn: More subtle than the conscient (soul) which 
is subtle when compared to all the unconscient things Subtler 
than that. That is, He is capable of entering into it. 

mahato mahiyan: Greater than the ether etc., that is. there 
is nothing not pervaded by it. 

asya jatUo{i: Of the individual soul spoken of by the earlier 
two mantras (defining jlva) as ‘ Neither born nor dies.’ 

dtma: One that enters and controls-this is the meaning. 


1. cf. ch. U. VI. 6, 6; VI 12.2; Mu*d, V. II. 2.2. 
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It is clear theretorc that he who is dealt with in this mantia 
'Subtler than the subtle ’ is different from the nature of the 
individual soul, mentioned in the two previous mantras It should 
not be presumed that asya jantoli ' of tins creature need not 
be construed with self*’ since it qualifies * gubd meaning the 
cave of the heait, which requires a possessor (sambandha( i) sapekfa 
because there is no harm in construing the words asya jantoh ” 
along with something other thnn the word attna though it is 
construed with that also, according to the maxim of * crow s eye 
(kakakft'fiyaya) for in the passage ‘ Cutting the branch at the 
bottom, he makes the upaveia (a small stick used in the sacrifice) 

(P M S IV n 8) The word mulatai r at the bottom is taken 
as going with makes an upavesd ’ while it is taken also as going 
with * cutting, cutting the branch at the bottom, one makes upavesa 
from the bottom ’’ Besides even though the passage means that 
It (Brahman) resides m the heart cave of the jlva (individual soul), 
there results the difference Indeed there is no use in teaching 
that the jlva (the individual soul) is himself residing in his heart 
cave 


If it be asked that the self mentioned above as one that is 
placed in the jlva s cave may be the jlva himself, because asya 
jantoli is to be accepted only as referring to its body which is 
made known by perception and other (sources of knowledge), 
due to the fact that individual soul who has been described as 
* Neither born nor dies ’ cannot be spoken of as a creature ( jantu ) 
which means the created It cannot be held that the subsequent 
contexts ‘ Who other than myself is fit to know that God who 
is free from both pleasure and sorrow (I n 21b) and 'How 
He is, this who can know ’ (I n 25b ), which describe the difficulty 
of knowing, cannot be compatible with the individual soul who 
always is known as I’ and as one who possesses agency and 
enjoyerness etc because, though he is known by all the world 
as one who possesses agency etc, he could be such as to be difficult 
to be known as one who is of the nature of Brahman that is to be 
attained by the Freed, (we reply) No Because the word jantu 
being a synonym for sentient ( cetana ) according to the Lexicon 
(of Amara Sirnka)—“ pram tu cetano jamm Jantu janya Sanranab ” 
can signify the individual soul, and the pronominal ‘ asya can 
be taken to refer to the individual soul, spoken of in the previous 



70 


KATHOPANlSAD 


IT. 20 


context and so should not be taken to mean the body known 
through perception and other (sources of knowledge). And since 
as stated in the (passages) “ This Self is in my inner heart, smaller 
than corn, barley or mustard or millet or their kernal, this self 
(is) in my inner heart greater than the earth, greater than the sky, 
greater than Heaven, greater than these worlds ” [Ch. U. I1I.14.3) 
the extreme subtlity and vastness, are • qualities of the Supreme 
Self, there can be no doubt that what is described in this mautra 
“Subtler than the subtle..” is the Supreme Self. 

Tf it be asked since in the Sri Bha$ya under the Sutra “ Not 
the individual soul because of incompatibility ” (I. i. 17), the state 
of being intelligent mentioned in the mantra “ With Brahman 
the intelligent ” (Tait. U) is said to be the unique characteristic 
of Brahman, the mantra the “ intelligent is neither born nor dies ” 
may be construed as referring to the Supreme Self. Whilst it is 
so, there is no resort- to the difficulty in explaining the question 
and answer “ Different from dharma ” (f. ii. 14) as referring to 
two attainables, and the mantra “ neither born nor dies ” as referring 
to the nature of the attainable individual soul and the present 
context “ subtler than the subtle ” as dealing with the Supreme 
Self; we reply No. Because it is necessary to reject the primary 
meaning (mukhyarthd) of the word. ‘ Intelligent,’ as otherwise 
the negativation of ‘ killing ’ etc., would be irrelevant. Therefore 
the mantras the “intelligent neither is born nor dies,,..” and 
“ If the killer thinks to kill....” on the one hand and the mantra 

in this context namely ‘subtler than the subtle_’ on the other 

hand, cannot refer to the same topic. 

The rest will be clarified later on. 

lam: such a Supreme Self. 

akratuh: Actionless, remaining without performing any 
Kamya action, action done for getting any result. 

Dhatoli: of the Supreme Self who supports. 

prasaefat: due to the Grace. 

atmanab mahintanam: One that brings about greatness to 
the soul; that is the self who is the cause of manifesting the qualities 
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such as omniscience etc, of the individual soul—that is the Supjcme 
Self 


yada pa&yali When one sees 

vitaioka bereft of sorrow Then one becomes bereft of 
sonow 

In the Dyubhvddyadlukai ana (Sri Bha$ya I m 1) introducing 
the portion of the mantra When one sees the Lord distinct and 
pleased ’ (Svet U iv 7) the Bhasyakdra (Sil RSmanuja) makes 
the following comment 4 When this (self) sees the Lord of all, 
as distinct from himself and pleased and also (sees) the Loid’s 
greatness of the form of control over all existence, then he becomes 
bereft of sorrow ’ Following tint the meaning here may also 
be “ He who sees also the Supreme Self's greatness of the form 
of control over all existence, becomes bereft of sorrow 

Or else the construction may be (he) becomes bereft ol soirow 
due to the Grace of the Supporter, since it may be seen there is 
the Smfti—passage of 4 Acyuta (He who falls not nor permits 
others falling) is pleased with him, when He is pleased theie is 
banishment of sorrow” 

When the reading (of the Upamjad text) is as follows ala alum 
paSyati dhatu{i prasaddt mahimanam Ram akratum means void 
of superiority and inferiority due to action 

dhatu[x of the Loid 


I li 21 

Death shows that the tiuth of the Supiemc Self on account 
of Its being fully tianscendent is difficult or being grasped by 
one who is lacking the Grace of the Lord which is described (in 
the previous mantra) as the Grace of the Supporter 

asmo duram vrqjall Sayano ydti sarvatafi | 

kastarn madamadam devam madanyo jflalum arhatl || 21 || 

Sitting he goes afar, lying down he moves every 
where Who except me can know Him the God free from 
pleasure and unpleasure 
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Commentary. 

dsino dSram.. : Sitting. .What is meant here is that * 1 
such as sitting and going afar which ordinarily appear to 
tradictory elsewhere, can be present in Him through the < 11 
souls whose Self He is. 1 

kas tain: Who Him who remains between (i.c., fr c 
the pairs of opposite qualities such as pleasure and unl : 
who can know except a person like me who is favoured A 
Grace of the Supreme Self. This is the meaning, 


I. ii. 22. 

asanram &arire x wanavasthefvavasthitam | 

mahantam vibhum atmanam matva dltirio na socati II 2 

Contemplating upon the Self, bodiless but alw< 
established in transitory bodies, possessing vast poW< 
the brave (intelligent) one does not grieve. 

Commentary. 

asanram: Without a body brought about by actions 

anavasthefu: in the transitory. 

avasthitam: being eternally established. 

mahantam vibhum: possessing vast powers, Mediln!in 
the Self (as described above) the intelligent (man) does no t 


I. ii. 23. 

Death shows the means of attaining that (Supreme 

nayamatma pravacanena labhyo 
nameclhaya na bahund irutena [ 
yam evaifa vnmte tena labhyas 

tasyai?a atma vivpjute tanQm svdm. || 23 || 


1. cf. IS#. U. 4 and 5. 
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This Self is attainable neither by thinking nor by 
meditation nor bv good deal of hearing Whom He 
chooses by that very person is He attainable To him 
this Self reveals His form 1 2 

Commentary 

pravacanena Since here it is only reasonable to render 

the word piavacana as manana, thinking, and since there is no 
likelihood of pra\acana which means teaching being considered 
as the cause (of attainment) and since this is explained by Vyasarya 
(author of the Srutaprakfiiikl) in this manner alone, pravacana 
means thinking 

e?ah The Supreme Self 
yam which practiser 
vfnute chooses 

tena iabhya[i By the person sought by Him, is attainable 
The state of being sought after by Hun (the Lord), can only be 
in respect of a person who is His Beloved To be His Beloved 
can happen only to one who loves Hun (alone) Therefore the 
Love of God on the part of the practiser creates love of him on 
the pait of God and thus it becomes the cause of the attainment 
of Him This is the meaning 

tasya e?a{t To him, to that practiser, the Supreme Self 

tanum' 1 svarupam, His nature (form) 

vlvyrtute reveals The meaning is (He) gives Himself 
The same is the meaning when the reading is vfnute 

I h 24 

Now Death teaches certain functions (dharmas) as subsidiaries 
to meditation that leads to the attainment of the Supreme Self 


1 Ch V VI 12 2 Mimd V II 2 2 

2 TanOm SvSm SvarOpam cf RV V 72 4 Some writers like Anand 
K Coomaraswaml and Dr S K Mallra write It hardly appears thnt any 
doctrine of Grace 1 b necessarily involved But It appears to the writer 
here that it Is Inescapable 
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ndvirato dus car Item nasanto nasamdhitah \ 
naiantamdmso vdpi prajffanenainam dpnuyat. || 24 || 

No one who has not abstained from bad deeds, 
attains This through knowledge, nor he who is not free 
(from desire, anger and others) nor one who is not self 
recollected, nor one who has not controlled his mind. 

Commentary. 

duscarital avirnta{i: One who has not withdrawn from 
sedxicing other’s wives and stealing other’s properties, 

aSantali; one whose passions of desire and anger have not 
subsided, 

ammdhitali: one whose mind is not attentive due to dis¬ 
tractions by manifold activities, 

asantamdnasali: one whose mind is not restrained 
enam: The Supreme Self. 
prajndnena: through knowledge. 
ndpnuydt: will not attain. This is the meaning. 

It is quite proper to enjoin abstention from evil deeds, and 
others as the subsidiaries of the meditation, though all these are 
pun^drtha (i.e., there are already injunctions prescribing abstention 
from all these things, the transgression of which will result in 
sinfulness); just as there is prohibition (negative injunction) u One 
should not speak falsehood ” which, though a puru$driha t is again 
prescribed in the context of the Darsapurnamasa—sacrifices as a 
subsidiary to them. 

Now therefore if one, transgressing this negative injunction, 
which is a puru$artha (that which when transgressed result in 
sinfulness to that person), wants to perform correctly the medi¬ 
tation on the Supreme Self, then to that one, the meditation will 
not bear fruit, since this subsidiary is not acted upon. This is 
the meaning. 
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l u 25 

yasya biahma ca k$atra»t ca itbhe bhavata odanab \ 

w/'lyur yasyopasecanam ka itthd veda yatra sah l| 25 

To Whom the brahirmna and k'jatnya both become 

food, to Whom Death is cmrv spice this, (Peison) who 

knows as to bow He is? 

Commentary 

brahma ca hpati amca mean the whole world of the form 
of movables and immovables through secondary significance, 
the primary meaning being the two castes brfihmann and kgatnya 

vasya odano bhavalt means by whom it is destroy able 

yasya mityur upasecanam for whom Death is helper m 
eating of others while he (Death) himself is eaten 

sa[i He, the Supreme Self, that destroys all the movables 
and the immovables, 

ka(i yatra in which manner He is, that is how He is, 
that manner who knows 

ittham (so as to be able to express it) it is this This is the 
meaning 

If it be asked what is there to necessitate taking the words 
brahma and ‘ kfatra to mean the entire world consisting of 
the moving and unmoving we shall explain — 

When it is said that bi&hmatia and kgatnya are food, it is 
neeessaiy that the word odana * (food) should through its secondary 
significance mean enjoyableness or destructibility, since the castes, 
bralimana and k$atnya cannot be liteially food to any body 
There is not indeed any individual self or Supreme Self who is 
the eater of only the brfihmanas and k$atnyas or destroyer of them 
alone 

IF it be objected that this can be an injunction piescubing 
the destruction of br&hmaijas and k;atnyas for the sake of medi 
tatlon, though He is the destroyer of all, just as in the passage 
* He is Lord of all these worlds which are beyond Heaven " 
Antaraditya vidya (Ch Up II) only overlordship in respect of 
some particular world is being taught for the sake of meditation 
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though the Supreme Self is the Lord of all the worlds. Not so, 
because, like that, this is not a context of meditation. Therefore 
it is proper that the mention of the brShmana and ksatriya should 
refer by secondary meaning to the moving and the unmoving. 
This is said by the author of the Vedanta Sutras “ The eater, because 
of the mention of moving and unmoving” (I. ii. 9). 

If it be asked, even so, how is it that the word ‘Food’ is taken 
to signify secondarily destructibility, (since) even the attribution of 
secondary significance to a word must be based upon a particular 
quality and not on a general one ? Indeed in the sentence “ This 
pupil is fire ” by the word ‘ fire ’ the substance-ness is not denoted 
unlike the golden colour and other qualities (which are recalled 
to mind). For this reason in the Adhvaryu’s command ( praisa) 
(P.M.S. nr. 6) “Let the Hotr’s cup come forward, also the 
Brahman’s cup, the Udgfitf’s cup, the Yajamana’s cup,” where 
the word ‘ udgalrtyam,' because of the plural, is to be taken as 
referring to many, it is so accepted (in the Purva MImSmsa) through 
the secondary significance as referring only to the group (of four) 
of Udgatf priests, and not as referring to the common characteristic 
of ftviks who are sixteen. Similarly, here also, though 1 Brahma 
and Kfatra cannot be what are primarily signified by 1 food,’ yet 
it is only reasonable to take them through secondary significance 
as things edible or enjoyable and not as destructible, which is a 
remote meaning, and which will make the sentence refer to the 
Supreme Self, the destroyer of the mobile and immobile creatures. 

We reply, 2 even if the quality of destructibility is a general 
one (sadJiaraqakarab), even then, it is only reasonable to accept 
it as being referred to through secondary significance, since it 
accords with the remainder of the passage “ For whom Death 
is curry-spice.” 

If it be asked, since the word ‘ food ’ precedes ' curry-spice,* 
according to the primary significance of that word ( odana ), the 
particular 3 characteristic of being enjoyable alone must be accepted 


1. All editions other than the Poona ed. omit the two lines at this point, 
without which die whole thing reads as a puzzle. 

2. yadyapt is only found In the Poona ed. other editions have omitted it. 

3. It should be asildharairn in the text but in all the editions it is found 
as sddJidraria which Is obviously a mistake, cf. earlier sentence. 
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as indicated by it through secondary significance and the latter 
term ‘ curry spice ’ may be taken as meaning * that which does 
not obstruct ” Therefore * He who enjoys brShvoanas and 
tyatnyas and to whom Death is no obstructor (in this enjoyment) 
is that which is dealt with in this mantra. And the enjoyer can 
only be the individual soul therefore let it be the subject matter 
of this mantra 

The reply is (If so) there will result the total rejection of 
the relation that is indicated between Death who is spoken of 
metaphorically as ‘ currv spice and brShmana and k§atriya, 
who are metaphorically spoken of as * food,’ as between curd 
and rice If it be said that (it means) to Whom brfthmanas 
and kjatriyas are enjoyable and to Whom Death is no obstructor 
then indeed no relationship between Death on the one hand and 
the brflhmanas and k$atriyas on the other hand, could be discerned 
Therefore though the word curry spice is relatively a subsequent 
term in relation to the word food ’ (in this passage) it must be 
taken to mean only the particular thing which helps eating other 
things whilst it is also eaten up (along with them) rejecting the 
general meaning (of being not an obstructor) Consequently, 
according to the word ' curry spice/ occurmg later m the same 
sentence the word ‘ food also should signify in a secondary sense 
destructibilitv alone It is decided in the Atlradhikarana (I u 2) 
that it is only correct to accept a sense that is indicated by another 
word occuring in the same sentence in preference to what is parti 
cularly indicated by the consideration of the word in question 
alone, because there is economy of intellectual activity (buddhilagha 
vam) and because it harmonizes the other parts of the passage 
(in question) Enough of this discussion that sprouts tike tender 
leaves on a branch (a/am pallavltena ) 


This concludes the Second Val/i 
of the First Adhydya 
of the Kafhopanifad 
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THIRD VALLI. 

I. iii. I. 1 

I'iam pibcmtau sulqiasya loke 

guhiim praviftciu parame pardrdhye I 
chayatapmt 2 brahmavido vadantt 

patlcdgnayo ye ca trinaciketah II 1 |l 

Knowers of Brahman who have five-fires, and who 
have studied the three aniwakas (beginning with ayam va 
va yalj pavcite) speak of shade and sunshine, which drink 
Rta and which have entered the cave in the most supreme 
excellent place in the world of good deeds. 

Commentary: 

If the Brahman is difficult of knowing as was stated in the 
last mantra (I. ii. 25. d.) “Who knows this as it is?,” one cannot 
understand where and how He is and so we cannot meditate on 
Him. To Naciketas who thought thus, (Death) shows by two 
mantras that since the meditator and the meditated upon have 
entered the same cave (of the heart) and so the Supreme Self can 
be easily meditated upon, we can therefore meditate on Him. 

ftatn pibcmtau: rta: the inevitable result of action which 
is spoken of as truth (satya), pibantau: enjoying 

sukftasya loke: existing in this very world which is attainable 
through good deeds 

parame: in the most supreme ether 

pardrdha: means the ultimate number; fit for it is pardrdlh 
yam , That means the excellent, existing in such a heart-ether 
{itfdayaka&a) 

chdyatapau: indicate through secondary significance the 
ignorant and the intelligent. The idea iu mentioning the individual 
soul as ignorant is this. There may be a doubt that if the meditator 


1. cf. RV. X. 177. 1-2: 

2. cf. K. U. VI. 5. 
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and the meditated upon dwell m the same cave and they are (aa 
indeed they are) attainer and attainable, the attainable cannot 
be said to be existing in the body which is metaphorically spoken 
of as a chariot helping attainment of That (attainable Biahinan), 
as the thing that is approached with the help of the chariot cannot 
indeed be in the chariot itself This doubt need not be Though 
the attainable Supreme Self is there (within the body chariot) 
since on account of the individual soul being enshiouded in the 
ignorance of the form of action, due to the will of the Supieme 
Self, as stated in the Vedanta Sutia (III n 4) Hidden on account 
of the Will of the Transcendent/ the attainment of the form of 
the experience of Him is lacking Therefore there is no incongruity 
in saying that the Individual soul and the Supreme Self, attainer 
and the attainable dwell in the same cave, which is within the 
body, denoted by the metaphor clnnot ’ 

paffcagmyali Those whose mind is purified through service 
(worship) of the five fires 

trmdaketah This has been already explained 

brahmavido vadantl Such knowers of Biahman speak of 
is the meaning Since merely those who have worshipped (seived) 
the five fires and mastered the three Nnciketa amtvakas > have no 
ability to describe such a transcendent Self, these (pancagni and 
frinaeiketa) are qualifications going with the knowers of Brahman 

That this mantra refers to the two, the individual soul and 
transcendent Self, is said in the Vedanta Sutra “ Those two that 
have entered the cave are souls (I n 11) If it be asked l (i) since 
there cannot happen the state of being an enjoyer of action 
mentioned in this mantra that is drinking Rta, by the Supreme 
Self who is free from (any) enjoyment of results of actions, (n) 
since existence m a world attainable through good deeds and 
delimitation by n cave, are impossible for the transcendent Brahman 
which is omnipresent, (m) since the descriptions (in this mantra) 
as shade and sunshine (chaya and dtapa ) that is non luminous 


1 A K Coomaroswaml holds that these two refers to Mitrn nncl 
Vnrunn Mitra Is tho day Varuna the night (P B XXV 19 10) apara and 
Para Brahman the immanent and Transcendent selves God and Godhead 
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and luminous, are not consistent if referred to the individual soul 
and the Supreme Self; (iv) since if the reference is to the intellect 
{buddhi) and jiva {the individual soul), all these (different views) 
will harmonize, and (v) since indeed the use of the word pibantau 
with reference to the organs of enjoyment of fruits of actions can 
be explained by taking it as an agent through secondary significance, 
it is only proper to hold that this mantra refers to buddhi (intellect) 
and the jiva (individual soul):— 

We reply:—There is no room for the doubt raised by you since 
in the sutra (I. ii. 11) 44 Both entered the cave,” the same question 
has been raised and answered in the following manner: 44 When 
there is (dual) number mentioned and one of them determined 
and the second requires determination, it is only reasonable to 
decide it as belonging to the same genus (jati) (as the former), 
since there is parsimony of thought, when the genus already known 
is adopted and the particular alone is to be determined. If, on 
the other hand, it is said to be a thing of a different genus there is 
heaviness ( gauravam ) of thought, due to requiring two ideas, one 
of the genus and the other of the particular. Even in common 
usage in the statements such as “ The second to cow is to be sought,” 
is it seen to be similar. Consequently the second to the individual 
soul who is definitely known through its characteristic of drinking 
Rta, is to be determined to be the Supreme Self alone who belongs 
to the same genus as the individual soul, being conscient. 

Since (i) the Supreme Self being the causal agent can be spoken 
of as one of the two who drink, since (ii) the inner organ {buddhi) 
is neither an independent agent nor a causal one, and so the word 
4 pibantau 9 (the two who drink) can in no way include it; since 
(iii) it is possible that the omnipresent Brahman does exist even 
in the world that is attained through good deeds, since (iv) the 
entering into the Cave also happened to (the Brahman) who in 
this very context is mentioned as having entered into the Cave 
44 Guhahitam gahvarestham ” K. U. (I. ii. 12b), and since (v) the 
word 44 chdydtapa ” can indicate the a-little-knower and the All- 
knower, this mantra refers only to the individual soul and the 
Supreme Self. 



III. 1 


KATHOPANISAD 


81 


Further the doubt that “ because according to Paihgirahasya 
Brahmana the passage ” 5 Of these two the one eats the sweet 
Pippa (. Murid \ U. III. i.) refers to the sattva, the mantra Dvol suparnd : 
the two birds {Mund, U. III. 1) refers to the intellect and soul 
(and) because in the adhikarana containing the Sutra (V. S . III. 
iii, 34) “ This much for the sake of meditation.” this mantra is 
said to bear the same meaning as the mantra “ The two birds,” 
this mantra has also to refer to the intellect and soul, is cleared 
by the author of the Vedanta Sutras himself by the Sutra (I. ii. 1) 
“The two that have entered the Cave are souls.” Besides the 
entering into the Cave on the part of the individual souls, is stated 
to be due to the instrumentality or conditioning by intellect. Its 
co-mention as entering the Cave with the intellect which itself 
has entered into the Cave is not valid. Though in respect of 
gold that has become heavier due to its being taken along with 
its base (apasthambhaka), the statement “ gold is heavier ” is 
reasonable yet such statements as 64 The gold and the base are 
heavier,” are not made. For this reason according to the opponent’s 
view the explanation given to this mantra in consonance with the 
Sutra (Guham pravisthau ) (I. 2. 11) is not reasonable For, though 
according to the scriptural passage “ With the form of Jiva (soul) 
entering into ” (Ch. U. VI. 3.2), the Supreme Self enters with the 
form of the soul (jiva), yet, it does not enter (in His own nature), 
as Supreme Self. The mention of the Supreme Self and individual 
soul as the two that have entered the Cave cannot be correct. 
Indeed though one can say that Brahman is a samsarin ( i.e one 
who is caught up in the chain of births and deaths), meaning by 
that that the Brahman is caught up in samsara in his form as jiva , 
still one cannot say that the two, individual soul and Brahman, 
undergo samsara. With regard to the two views accepted in 
accordance with the scriptural statements (i) “ (It) makes through 
its manifestation ( abhasa ) the particular soul and the God ” and 
itself becomes Maya and avidya, ( Nrsimha purvatapaniya Up. 9) 
and (ii) “ Conditioned by the effect is this jiva, conditioned by the 
cause is God,” that either avidya or the inner organ ( antafakararia ) 
is adjunct (upadhi) of the jiva, it is not correct (to hold) that avidya 
and the antahkaraya (inner organ) are the reflection containing 
reflexive adjuncts (pratibimba-upadhitva ). Because it is not correct 
to hold that the individual soul is either the reflexion in avidya 
or in the inner organ, since the consciousness ( caitanya ) which is 
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non-perceptual (acaksu$a) cannot be reflected. And reflection 
means that which is grasped by one through the rays of light in 
the eyes deflected on account of obstruction by a transparent 
substance. Therefore only two views remain; that the jiva 
(individual soul) is that which is delimited by avidya or by antab - 
karana . 1 

Neither the scripture which describes the unconditioned 
Supreme Self as entering the Cave nor the Antaryami Brdhmana 
is in accord with regard to these (two views) since (the soul) in 
the heart cave is (indeed) delimited by avidya. or antabkardna 
(inner organ). Enough of this discussion. To proceed with the 
Commentary. 


I. iii. 2. 

yah setur ijdnandm aksaram brahma yat param | 
abhayam tit\r$atdm param Nadketam sakemahi || 2 || 

Which is the bridge of sacrificers, which changeless is 
the supreme Brahman, the fearless shore for those who 
intend crossing (the samsaric ocean) which is to be attained 
by Naciketas (fire), that let us be able to meditate upon. 

Commentary: 

yah setub : 2 which is our bridge, that is the supporter that 
is the gran ter of fruits of sacrifice {karma). 

Ijdnandm: Of those that have performed sacrifices; (this 
is) a form with the suffix kanac {Pdnini III. 2. 106). 

aksaram Brahma yat param : changeless supreme Brahman. 


1. A. K. Coomaraswami writes: Sukrtasya loke means ‘righteous 

world,.The Empyrean Brahma-world is more truly ‘non-made’ (akrta 

uncreated) than well made ( Sukrta ), unless we understand by ‘ well made ’ 
‘ Self made * ( Svakrta ) in accordance with Taf . Up. II. 7. He contends that 
Sankara’s interpretation and incidentally Rangaramanuja’s as Karma phala 

are impossible in this context with the paramaparardha .” The Parama 

Vyomans: cf. RV. X. 129, 7 cf. RV. VII. 164, 10 and Prasna Up. 1.11. 

2. cf. Ch. U. VII. 4, 4 Ya atma sa setuh; Br. U. IV, 4, 22; Mun. U. II, 2, 
5; RV. X. 6 ; 16. 
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abhayam titlrsatam param: to those who intend to cross 
the samsaric ocean the shore, firm and fearless. 

Ndciketam sakemahi: The meaning is that we are able to 
meditate upon that which is attainable through Naciketa-fire. 
sakemahi: this is a case of first conjugation, Sap, according to 
Vedic exceptional rules ( vyatyaya ). 

This part of the Mantra has been explained by the Sri Bhasya- 
kara (Sri Ramanuja) in this very manner. 

Therefore one need not be afraid that it is difficult to meditate 
upon. 


I. iii. 3. 

The following (mantra) beginning with “ Know the Soul 
as the occupant of the chariot ” teaches the nature of the attainer, 
with a view to instruct the requirements for the attainment of 
the supreme abode of Visnu, which is the farther end (terminus) 
of the road of samsara. 

dtmanam rathinam viddhi sariram ratham eva tu \ 
buddhim tu sarathim viddhi manah pragraham eva ca\ | 3 || 

Know the self as the occupant of the chariot, the 
body as the chariot itself, know the intellect (buddhi) to be 
the charioteer and the mind (imanas ) as the reins. 

Commentary: 

dtmanam rathinam: Him who presides over the body know 
as the occupant of the chariot 

sariram _: Know this body itself is the chariot. 

buddhim: Since the activities of the body are dependent 
upon or due to determination called buddhi (intellect), the nature 
of being a charioteer (is attributed) to it. This is the idea. 

pragrahah: rein (or bridle, rasana). 
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I. iii. 4. 

indriydni hayanahur vi$aydrhst $u gocaran | 
dtmendriyamanoyuktam bhoktety ahur manisinah || 4 |1 

(The intelligent) speak of the senses as the horses, 
their objects as their fields: (and they) speak of the soul 
along with its body, senses and the mind, as the enjoyer 
(bhoktd). 


Commentary: 

indriyarii hayan ahuh: the intelligent speak of the senses 
as the horses; 1 the meaning is clear. 

visayan tesu gocaran: tesu: in respect of the senses which 
are expressed by the metaphor of horses, gocaran : as the paths 
(roads): know the sense-objects of the sound etc., to be these. 
This is the meaning. 

Now (Death) shows as a quite well-known fact that in the 
absence of its body, senses, mind and intellect which are meta¬ 
phorically referred to as chariot, charioteer, horses and reins, 
there is no agency on the part of the inactive self who is meta¬ 
phorically spoken of as the rider in the chariot in respect of actions, 
both mundane and scriptural, of the form of movement. 

atmendriya _: The word {atman) refers to the body. 

The word manas refers through secondary significance also to the 
intellect, which is its effect, since in the previous mantra buddhi 
also is mentioned as the charioteer. 

bhoktd: One who is the agent as well as enjoyer (of 
experiences). The idea is that the pure self has neither agency 
nor enjoyment. 


I. iii. 5 and 6. 

Now He (Death) speaks of the purpose of the metaphor of 
chariot etc., in respect of the body etc., in the following two mantras. 


1. Bh. Gita. III. 6. 
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yas tv avijhanvan bhavaty ayuktena manasa sada | 
tasyendriydny avasyani dustdsva iva swathe}? || 5 || 

yas tu vijnanavan bhavati yuktena manasa sada \ 
tasyendriyani vasyani sadasva iva sdrathelt || 6 || 

For him, who always remains ignorant with his 
mind unconcentrated, his senses become uncontrollable 
just as wild 1 horses for the charioteer; but for him who 
becomes intelligent always with his mind concentrated, 
his senses become controllable, just as trained horses for 
the charioteer, (are controllable). 

Commentary: 

In this world indeed to one who has got a good charioteer 
and reins, the horses become obedient. In the same manner 
only when the intellect and mind, metaphorically spoken of as 
charioteer and bridle are good (trained and disciplined), the senses, 
metaphorically spoken of as horses, become obedient and not 
otherwise. 


I. iii. 7 and 8. 

With the following two mantras (Death) reveals the effects 
of subjugating or non-subjugating the senses mentioned as horses. 

yas tv avijnavan bhavaty 
amanaskah sadasucih [ 
na sa tat padam apnoti 

samsaram cadhigacchati ]) 7 || 

yas tu vijnanavan bhavati 
samanaskaft. sada. sucih | 
sa tu tat padam apnoti 

yasmad bhuyo na jayate || 8 |] 

He who remains ignorant, always absent-minded 
and impure, he does not attain that abode but gets more 


1. Vicious: Krishna Prem. 
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entangled in samsara . But he who becomes intelligent 
and vigilant (in mind) and pure attains that abode, as he 
is not born again. 


Commentary: 

amanaskah : he whose mind is unsubjugated etc. 

asucift: impure for the same reason because of his constant 
inclination towards thinking evil. This is the meaning. 

samsaram ca adhigacchati: the meaning is that not only 
is there the failure to attain the desired abode but on the contrary 
it leads to the same dense jungle of samsara. 


I. iii. 9. 

He (Death) concludes answering the question (viz., Which 
is that abode?) 

vijnanasarathir yas tu 

manahpragrahavan narah | 
so'dhvanah param apnoti 

tad visriofr paramam padam |] 9 || 

But that man who has his intellect as charioteer and 
mind as bridle, he attains the supreme abode of Visnu, 
which is the goal of the path. 

Commentary: 

vijnana....: The meaning is that he who has a trained 
intellect and mind attains the nature of the Supreme Self which 
is the end of the path of samsara . 

Now those among body and others, metaphorically spoken 
of as chariot and others for the sake of controlling, as to which 
are relatively more important than others in respect of controlling, 
are being mentioned in the following two mantras. 



in. 11 
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I. iii. 10 and 11. 

indriyebhyah. para hy artha 

arthebhyas ca param manafr \ 
manasas tu para buddhir 

buddher atma mahan parah || 10 || 

mahatab param avyaktam 
avyakiat puru?ah paraly | 
purasan na param kincit 

sa kastha sa para gatih || 11 || 

The objects are more important than the organs, 
and more important indeed than the objects is the mind 
( manas ), and more important than the mind is the buddhi 
(intellect), and more important than the buddhi is the Great 
soul. 


More important than the Great (soul) is the unmanifest 
(body), more important than the unmanifest is the purusa 
(person). More important than the purusa there is nothing. 
It is the ultimate (means for the means). It is the final 
goal. 


Commentary: 

The meaning of these two mantras has been stated by Bhagavan 
Ramanuja in his Bha$ya under the Anumdnikddhikarana (L iv. 1). 
The text of the Sri Bhdsya is as follows:— 

“ It thereupon proceeds to declare which of the different 
things 1 enumerated and compared to a chariot, and so on, occupy 
a superior position to the others in so far, namely, as they are 
that which require to be controlled - more important than the 
senses are the objects,’ and so on. More important 2 than the 


1. Thibaut’s translation of the passage is given here. Thibaut has stated 
here ‘ beings/ it should be ‘ things.’ 

2. Wherever, in Thibaut’s translation, ‘ Higher ’ occurs ‘ Move important ’ 
has been substituted as Rangaramanuja renders param as more important. 
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senses compared to the horses, are the objects compared lo 
joads because even a man who generally contiols his senses 
finds it difficult to master them m presence of then objects more 
important than the objects is the mind compared to the reins 
because when the mind inclines towards the objects even the non 
proximity to the latter does not make much difference more 
impoitant than the mind ( manas ) 1 $ the intellect ( buddln ) compared 
to the charioteer because in the absence of decision (which is 
the chaiacteustic quality of buddhi ) the mind also has little power 
moie important than the intellect again is the (individual) self, 
foi that self is the agent whom the intellect serves And as all 
this is subject to the wishes of the self, the text characterises it 
as the Great (self) Superior to the self again is the body, compared 
to the chariot foi all activity whereby the individual self strives 
to bring about what is of advantage to itself depends on the body 
And more important finally than the body is the highest Person, 
the inner Rulet and Self of all the term and goal of the journey 
of the individual soul for the activities of all the beings enumerated 
depend on the wishes of that highest Self As the univeisal inner 
Ruler of that self brings about the meditation of the Devotee 
also for the Sutra (II m 41) expressly declares that the activity 
of the individual soul depends on the Supreme Person He ‘alone 
is the Ultimate means for accomplishing the meditation upon 
that which is to be made amenable [yahkarya) and that which 
is to be attained ultimately, hence the text says More important 
than the Person theie is nothing It is the Ultimate means It 
is the final goal 4 

Analogously scripture in the Anlaryanu Bialumna at first 
declares that the highest Self within witnesses and rules everything 
and thereupon negatives the existence of and turthei ruling principle 
There is no other seer but He 'See Similaily m the Bhagavad 
Gita The abode, the agent, the various senses, the different 
and manifold functions, and fifth the Divinity (/ e , the highest 
Person) (XVIII 14) B The Divinity meant here is the Highest 


1 This sentence has been modified in tills translation as Thibnuts is 
incorrect 

2 Our translation of the Katha text is substituted In (he place of Thibaut s 

3 Dii O tianslnlion Is ours And the sentence is modified by us 
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Person (pw?u^o) alone because of the Gita statement I dwell 
within the heart ot ail from me happen memory perception, 
apoha (absence of consciousness) ’ (XV IS) 1 2 , and making 
Him amenable means complete surrender to Him, as stated in 
The Lord dwells in the heart of all creatuies as if mounted on 
a machine (body) causing them to turn round and round by His 
M&ya Suirender unto Him alone with all your being Arjuna >J 
{Bh G XVIII 61 2) 


3 m 12 

e$a sai ve^u bfutte$u gudho Om na prakakdte \ 

d^yate tv agrya a budhyd sukjmaya suk$nwlark\bhi{i || i2 H 

This peuon residing m all beings as their Self does 
not shine being hidden (by His M5.y3) but He) is perceived 
by those subtle seeing seeis wjth their intellects one pointed 
and subtle 


Commentary 

gutfhah hidden, because of being hidden by the may& of 
triple qualities 

na prakdkate does not shine (as he is) to those who have 
not controlled both their inner and outer sense oigans 

agiyayd being one pointed, that is having no outer or 
Inner activities 

mk$mQ(larhbluli bv those experienced in perceiving 
intuitively 

dilate is seen, this is the meaning 
T in 13 

yacched vein manasi prajfias tad yaccfiejjffdna afmam 1 
jflanam dtmanl mahaii myacchet tad yacchec chanta atnumi \\ 13 1| 


1 Bh G translation n ours And the sentence is modified by us 

2 Bh G trnns is modified to suit Sn R&m&nujas meaning 
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The intelligent (man) must integrate his speech with 
mind mtegiate the mind with the intellect in the soul, 
integiate the intellect with the soul that is great (and) 
integrate the soul with the quiet self 


Commentary 

Now the (Death) shows the manner of making ones inner 
and outer organs actionless and manner of knowing the nature 
of the mdividual soul mentioned in the mantra (K U T n 12) 
through attaining the Yoga of ones inner self 

yacched In respect of this mantra Sri Ramanuja has stated 
as follows The following describes the manner of controlling 
the senses, metaphorically described as horses and others yacched 
vaflmanasi (One) must integrate one s speech with one s mind, 
that is place one s organs of speech etc and the organs of sense 
in the mind The objective case after the noun \ak is omitted 
accoiding to the ( Pamnian ) rule supam suluk (VII j 39) The 
locative case in manasl is lengthened according to Vedic exception 
tad yacched jffana atmam tat that mind one should integrate 
with the intellect Jftdna here indicates intellect mentioned before 
jMne atmam these are two locatives which are not coordinate 
(yyadhikarand) The meaning is with the intellect that is in the 
soul Jftanam atmam mahati nlyacchet (one) should integrate 
(one s) intellect with the soul that is great and agent Tad yacchet 
Santa atmam That agent one should integiate with the Supreme 
Self the indwelling Ruler of all The nenter tat is according to 
Vedic exception That abode belonging to Vi$nu is to be attained 
by such an occupant of the chariot (the body) This is the meaning 

Tins (above passage in the Sn Bha$ya) has been explained 
by the author of the Srutaprakaiika (as follows) 1 Integration 
of speech with mind means making (speech) indifferent towards 
activities that are contrary to the mind Integration of mind 
with intellect means making mind act in accord with the decisions 
of the intellect Intellect is of the form of decision that the objects 
are renounceable ( heya ) The integration of that intellect with 
the soul means impelling the intellect towards the soul with a 
view to perceive it as something that has to be sought after 
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Quiescent means the state of being always opposed to the six 
waves of desire Integration of the soul that is great {mahat) 
with the quiescent self means the consciousness of its being sub 
servient to that (Supreme) Self 

Since the word atman is masculine, the word tat must be 
used as such but it is used (as the Bha$ya says) in the neuter according 
to Vedic exception 

If it be asked that the statement in the Bha$ya— tint the two 
locatives jnanc atmani are not co ordinate (and that) the meaning 
is that (one) should integrate (the mind) with the intellect which 
is in the soul—is not correct, since the qualification which is 
in the soul serves no purpose there being no knowledge which 
is not in the soul It cannot be stated that in case this much is 
said that one should integrate that with the intellect (that is, if 
m the mantra the word atmam is omitted) there is a possibility 
of mistaking this jnana foi the nature of the sou! (atma svanlpa 
or dharnu bhuta jflana) therefore it is said (m the mantra) jrfana 
atmam intellect which is in the soul, because it (delusion) will 
get stronger by taking them i e jfiane and atmam aa co ordinate 
words Verilv the word atmam cannot exclude the acceptance 
mistakenly of jnana to be the soul Nor can it be said that the 
meaning of the Bha?ya ‘ which is in the soul is that which is 
m the soul in the relation of cognition and cognized (v/^aytf v\$ayi 
bhci\a sambandha) that is jfidna atmani means jfiane that has the 
soul as its object since thus it serves the purpose of distinguishing 
this from the substantive consciousness there is no fault of purpose 
lessness because then the mantra passage jfianam atmani mahatl 
nlyacchet becomes superfluous, this meaning being already implicit 
We leply This is what Ramanuja means In the statement 
tad yaccbed jfiane atmani the locative atmam has the meaning 
of the cognized (vipaya) And that knowledge of the soul j e , 
with a soul as its object is of the form 4 the soul is that which is 
to be sought nftei All others are to be renounced And this 
means that this knowledge is of the form of decision that the 
objects are to be renounced This is clear from the Si utapi akaftika 
The integration of the soul which is great, of such knowledge 
that is of the form of decision to seek after the soul and renounce 
all else that are other than that, means to direct the consciousness 
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to turn towards the purpose of seeing the soul alone, which is the 
object to be sought after This is also clear from the utaprakaiika 
Since thus both the passages have their respective purposes there 
is no room for doubting that they are superfluous as. maintained 
by you (the objector) 


I iu 14 

utti$}hata jdgiata prapya varan mbodhata ) 
k$urasya dhaia ruhta duratyaya 
durgam pathos tat kavayo vadanti [| 14 || 

Rise up! Be awake! Approach superiors (and) learn 1 

The knife edge is sharp and difficult to walk on The 

learned speak of this path as difficult to attain 

Commentary 

Having thus instructed the manner of attracting (Him), He 
(Death) now calls the attention of the well equipped persons 
(adhikari purufafi) — 

uttiflata Rise Up become inclined towards the knowledge 
of the Self 

jagrata Be awake bring about destitution of the sleep 
of ignorance 

varan prapya approaching great teacheis 

nfbodhata learn the tiuth of the Self Or else 

varan prapya obtaining boons from the Godhead who 
has been well meditated upon, or from those that know the boons, 
such as those mentioned in the passage ( You will correctly under 
stand the real nature of God 

nibodhata learn the nature of the Self that is to be known 
The intention is that one should not be indifferent (to the knowledge 
of the Self) 

kavayali knowers 
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the truth of the Self 

gam pathah as the difficult path 

latiti speak of For what reason7 for the reason th p 
f the Self is 

oasva dliara edge of a particular weapon 
Hta sharp 

latyaya difficult to walk upon 

hat is meant here is that just as he who walks on a knife 
tas to lose his life if there is least inattention (on his part)* 
o at the tune of knowing the nature ot the Self it there is 
itted the blunder of inattention there happens loss of one s 


I III 15 

aiabdam aspariam arOpam avyavam 

tathdrasan nltyam agandhavac ca yat l 
anadyananiam mahatafy param dhruvam 

ttlcayya tan mftyumuLhat pramteyate U15 H 

Having perceived that (Self) which is eternally sound 
less, touchless, colourless, imperishable and tasteless, 
odourless, and beginningless and endless, and higher 
than the great (soul) fixed, one gets released from the 
mouth of death 


Commentary 

Now He (Death) concludes here (with this mantra) The 
d eternally goes with every one of the adjectives viz , 
ndless etc For the same reason of being soundless etc It 
nperishable like time ( kalavat ) It means having no diminution 
parts 

mahatah the soul With the word mohatab reference is 
de to the individual mentioned in the previous mantra (K.U 
m 13) atmatu maltati myacchet 

dhruvam Fixed (immutable) 
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nlcavya Having perceived / e having contacted (God) 
through the meditation of the form similar to perception 

Mftvumukliat from the mouth of Death means from the 
terrible samsata 


1 in 16 

Ndaketam upakhyanani Mftyupioktam sandtanani \ 
ukt\a srut\a ca medhavi brahmaloke mahiyate || 16 || 

Having spoken or heard this eternal story {udya) of 
Naciketas told by Death the intelligent is glorified m the 
world of Brahman 


Commentary 

To conclude Nacfketam This vidyd {upakhyanam) received 
by Naciketas 

M\typ)oktam taught by Dentil that is Death is only the 
teacher and not the authoi (of this vidya ) Therefore 

sanatanam eternal The meaning is being of non human 
origin, it is eternal because of uninterrupted transmission (of this 
instruction) 


I in 17 

ya idam paramam guhyam Srawyed biahmasamsadi | 
pray ata{i Sraddhakale va tad dnantydya kalpate tad 

dnantydya kalpate |] 17 || 

Tf one who purified makes this extreme esoteric heard 
in an assembly of BrBhmanas or at the time of Smddha 
(then) that is capable of granting infinite fruits 

Commentary 

btahmasamsadi in the assembly of BrBhmanas 


This concludes the Third Vail I of the First Adhyaya 
of the Kafhopanlfad 
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SECOND SECTION 
FOURTH VALLI 

11 i 1 

ana kham vyatfnat smyambhus 
tasmat parafl paSyanu mntaiaUmn \ 

*cul dhuah pi atyagatmanam aik$ad 
avrttacakfur awftaham icchan H 1 II 

le Self born (independent lord) condemned the 
(to) extraversion therefore they see (outward 
) and not the inner self some intelligent man 
is eyes turned inward seeking immortality sees the 
1 self 


Commentary 

a) seeing those that are indifferent to the nature of the 
te of the inspiring instruction Rise up and be awake 
i expresses (his) grief (thus) 

senses 

Id means patan attcanti which are extmverted that 
which reveal outer objects but not the self 

i he gives the reason (for their extravertness) 

amblwli Self born independent Lord 

inal tortured (condemned) from root if to torture 
Ol else the meaning is (the Lord) has created the sense 
'hich leveal objects since roots have more than one meaning 

nat therefore 

di 7 is the same as paracaii (objective plural) The meaning 
see or grasp the outward objects and not the inner self 
4 Paraii becoming extraverted (they) see the objects alone >r 
neamng 

the reading is paren) pahyati the singular refers to the 
(in general) 
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De^th says that though the nature (svabhd\a) of the world 
is like this there is some extraordinary person who inclines towards 
the inner self like one who is swimming upstieam in a liver 

kahcit dhirah etc The meaning is someone sees the self 
that is inward (pratyaricam at man am) The Parasmalpada is 
Vedic usage The same is the reason for the use of the Imperfect 
tense instead of the Present tense 

cak$us eye refers to or stands for all the sense organs 
This (avrUacakfits etc) means one seeking after liberation with 
all his sense organs withdrawn from their respective objects 


IT 1 2 

pciraccih kamdn anuyanti balas 

te nifty or ) anti vitatasya paham [ 
atha dhird amftatvam vfdftva 

dhmvam adhru\e$v dm na prarthayante || 2 || 

The immature follow the outward objects of desire 
They get into the noose of the omnipotent Death But 
the intelligent knowing the immortality, the everlasting, 
seek not (for anything) among the transitory (objects) 
here 


Commenfar j 

baled? those of small intelligence 

pardcah kamdn outward objects of desire alone 

anuyanti know 1 

te mftyor They get bound in the wide samsara or else 

the meaning is that they fall into the noose of mine (Death) whose 
authority is unquestioned everywhere 

atha the word atha * (then) means taking up a different 
aspect of the present topic 


1 anuyanti Is rendered as avagacchanti by RR But In no edition do 
we have the rending amtgacchanft follow which la better than the com men 
tator 9 reading 
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iilura[i the intelligent 

dtmmm amitatmn uditva knowing the everlasting im 
mort ility in the inner selt alone 

iha here m this woild of samsara 

adhnnefu among the transitory (objects) 

na piaithayante hanker after nothing What is meant 
js one who has known the truth of the inner (pntyak) self has to 
abandon everything else It must be noted here that since the 
I ness (ahamtva) of all the individuals has reference to the Supreme 
Self and consequently the Supreme Self is denoted primarily by 
I (aham) He (the Supreme Self) has the (quality of) Selfness 
(pratyakt\a) 


H 1 3 

yam rnpam rasam gandhmn \abdm spaAanib ca meuthiman | 
etenawa ujanati kim atra paiihfyate* etad \al tat |1 3 H 

With regard to this by which alone one perceives 
colours tnstes, smells sounds and touch on account of 
contact between two what remains there? This verily 
is That 


Commentary 

maithumn the particular pleasures brought about by union 

\ena etenaiva vtjanatf the meaning is by which thus means 
alone one knows completely (i e, without remainder) The idea 
is that the sense organs which reveal colour and others are able 
to do their functions only when permitted by Him as in (the passage) 
* Him the light of lights, the Gods adore (ify Up IV iv 16) 

km at)a pailh$yate The idea is what is there that is not 
levealed by Him 

etad \Qltat This is That The supreme abode which was 
already mentioned as that which is the attainable is This alone, 
that is, the nature of the Supreme Self which is described in this 
mantra 
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II. i. 4. 

svapndntam jagaritantam ca ubhau yendnupasyati \ 
mahantam vibhum atmanam matva dhfro na so cat i || 4 || 

By which (one) perceives both the worlds of dream 
and waking consciousness, meditating on the Self, (Him), 
great and infinite, the intelligent (one) does not grieve. 

Commentary: 

svapndntam: (the state of dream): the meaning is by which 
the Supreme Self having the form of the senses, mind and others, 
men (lokafr) perceive all the dream and waking worlds. Him 
has to be supplied before ‘ mahantam ’—the great. This has been 
already explained (under K.U . I. ii. 22.) 

II. i. 5. 

ya idam madhvadam veda atmanam jivamantikdt \ 

Jsanam bhutabhavyasya na tato vijugupsate etad vai tat || 5 || 

Him who knows this (individual soul) the eater of 
honey (results of actions) and the lord of the past and future 
near (it), one should not despise. 1 This is that. 

Commentary: 

idam: this, the neuter usage is Vedic exception. (It has 
to be taken as imam: this 2 

madhvadam: the eater of the results of actions mentioned 
in the passage rtam pibantau (K.U. I. iii. l.a) 

jlvam atmanam: the individual soul as jiva 

antikat ftanam bhutabhavyasya: and the Lord of all conscient 
and inconscient at all the three times, that resides near him (the 
jiva) as said in the passage “ guhdm pravisjau ” (I. iii. 1. b) 


1. cf. Isavasyopanifad 6 d. which is repeated here. Verikatanatha has 
rendered it thus: tato na vijugupsate: brahmatmakatvenanudr$te$u sarve$u 
svatmavibhutinyayat kutascid api na vijugupsate kvacid api nindam na karotlty 
arthah. 

2. Reading given in Katha, text: Aurobindo (trans) is imam. 
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yo veda: who knows 

na tato vijugupsate: him even though a doer of bad actions 
one should not despise. The word jugupsa is stated to mean 
despise under the Sutra (Payini III. i. 50) “ which enjoins the 
employment of the suffix ‘ san 5 after the three roots gw/?, tij and 
kit” The Ablative case tatah is in accordance with the Vartika 
under II. iii. 88. 

etad vai tat: the meaning is as explained before. 


II. i. 6. 

yah purvam tapaso jdtam adbhyah purvam ajdyata | 
guhdm pravisya tisthantam yo bhutebhir vyapasyata 

etad vai tat || 6 || 

Who was born first from waters, that Brahman first 
born out of will ( tapas ) residing after entering into cave 
(of the heart) with the elements, Him who sees. This is 
indeed That. 


Commentary: 


yah: who 

adbhyah: from waters; as stated in Manu “ First He created 
waters alone. In them he cast his seed. That became the golden 
egg brilliant like the Sun. Brahma the grandfather of all the 
worlds himself, was born from It/’ This adbhyah is in the Ablative 
case ( apaddna: Panini I. iv. 24.) 

purvam: before individual creation (or particular creation, 
vyasti) 

yah ajdyata: who was born 

tam: Him 

tapasah purvam jdtam: first bom out of sheer will alone 
as stated in the scriptural text {Tait, Nara. 19.) ‘'That divinity 
greater than all the worlds, Rudra, the chaser out of the diseases 
of samsdra t the unlimited omniscient ( maharfi ) saw Brahma, the 
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first among the Gods, while being born before the creation of 
anything else.” 

guham pravisya ti$thantam: having entered the cave of the 
heart and established (himself) there 

bhutebhibi: with the elements, that is, having body, sense- 
organs and inner organs etc.—such a Brahman, the fourfaced 

vyapasyata: He saw with the benediction “ This must be 
the creator of the world.” 

etad vai tat: This indeed is That: (this) has already been 
explained. 


IV. 7. 

yd pranena sambhavaty Aditir devatamayi | 

guham pravisya tisthantf yd bhutebhir vyajdyata etad vai tat || 7 || 

Which Aditi (eater) remains with breath possessing 
many sense-organs (< devatamayi) remaining in the cave 
after entering into it: (and) which (Aditi) is bom with 
elements. This indeed is that. 

Commentary: 

This mantra has been commented upon by §ri Ramanuja 
under the Vedanta Sutra (I. ii. IK) ‘'The two have entered the 
Cave.” To quote the Bha$ya: “ Aditi means jlva (the etymology 
being) he who eats (atti) the fruits of actions. Pranena sambhavati: 
remains with the breath; devatamayi: having enjoyments dependent 
upon the sense-organs Guham pravisya tisthantf: residing in the 
hole in the lotus of the heart; bhutebhibi vyajdyata: having contact 
with elements earth etc., is born with the manifold form of gods 
and others.” 

etad vai tat: This indeed is that, that is, tat: That. This 
means that this is one which has That as its self. It may be noted 
that since in this very context in the passage (KU. I. i. 17.) “ the 
word devam was explained as meaning that which has the Supreme 
Self as its self, since in the Gita passage elucidating this scriptural 
passage (XIII. 2.) k$etrajna etc.: know me also as the knower 
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of the body the word mam has been explained by Sri Ramanuja 
himself to mean tnaddtmakam: that which has me as its self, and 
since just as the word indicating the inseparable quality is capable 
of denoting the substance, even so the word indicating a substance 
having inseparable attributes also is well known as capable of 
denoting (signifying) its quality, therefore the explanation of the 
word 4 tat ’ (that) as meaning that which has that as its self is 
appropriate. 


II. i. 8. 

aranyor nihlto jataveda garbha iva subhrto garbhinlbhih 1 \ 
dive diva idyo jagrvadbhir havismadbhir manusyebhir agnih 

etad vai tat || 8 || 

Fire, called Jatavedas, is placed in the two aranis 
adorable day by day by devoted men with oblations, 
kept carefully like fetus in the womb by pregnant women. 
This indeed is That. 


Commentary: 

aranyoh: Fire that is in the two aranis 

garbha iva ....: Like the fetus carefully kept (protected) by 
pregnant woman, with food and drink. This goes with the preceding 
nihita; is placed. 

dive dive: day by day 

jagrvadbhih: by the wakeful that is not inattentive 

havismadbhih: such as offer oblations like ghee etc. 

I4ya\y. fit to be praised by such Ijttviks 

agniiy Fire, one who takes (praisers) to the forefront. This 
is to be construed as going with (placed in the aranis ). 

etad vai: This nature of Agni indeed 

tat: is that which has Brahman mentioned before as its 

Self. 


1. cf. RV, III. 29.2 a; SV. I. 7.9; KBU. II, 4.8. 
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II. i. 9. 

yatas codeti suryo*stark yatra ca gacchati \ 

tarn devafi sarve arpitas tad u natyeti kascana etad vai tat || 9 || 

From which rises the Sun and where he sets; in Him 
all the gods are set That nobody can transgress* This 
indeed is That. 


Commentary: 

yatali....: From which Brahman the Sun rises and in 
which he merges 

tam devah ....; The meaning is that all the gods are established 
in that Self. 

tad u natyeti kascana: tat: That Brahman, the Self of all, 
nobody transgresses, since it is like (one’s own) shadow that cannot 
be jumped over. This is the idea. 

U; eva: emphasises the point. 

etad vai tat: this has been already explained. 


IT. i. 10. 

yad eveha tad amutra yad amutra tad anv iha \ 
mrtyoli sa mrtyum apnoti ya iha naneva pasyati || 10 || 

This same indeed which is here is yonder. The 
same that is yonder is here. From death to death goes 
he who sees here as if there is any difference. 

Commentary: 

If it be doubted that since it is not possible for the Supreme 
Self to be the Self of all for the self is that which is experienced 
as possessing ‘ I-ness ’ that is ‘ I,’ and that self is experienced as 
absent from other places (in such statements as “ I am here alone,”) 
how can such a self be the self of all things at all places and at all 
times? The reply is as follows: 

yad eva: which truth of the Supreme Self 
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iha: here in this world is experienced as ‘ I ’ and therefore 
is the Self 

tad eva: that very same 

amutra: is the self of all those that exist in the other worlds. 
Consequently there is no difference in self. This is the meaning. 
To elucidate further: the question here can be considered in two 
ways: (i) whether the experience that I am here alone which has 
been stated as opposed to the Supreme Self being the self of all 
things at all places and times, is that of those who know the truth 
of the Supreme Self or (ii) that of those who do not (know): Not 
the first (view), since there cannot be such an experience on their 
part as 4 1 am here alone. 5 On the other hand, their experience 
is of that Being as in all things as stated in the passage 46 1 was 
the Manu and the Sun.” Nor the second view, for the experience 
of the non-knowers of the truth being limited to them, the individual 
souls alone, their experiences having reference to their being absent 
at other places cannot contradict the Supreme Self being the self 
of all things, He being not grpased by them. 

mrtyoh ....; iha: In this Supreme Self 

naneva: as if there is difference 

yah pasyati: who sees 

s ah: He 

mrtyum dpnoti: goes from sarhsdra to samsara. This is the 
meaning. 


II. i. 11. 

manasaivedam aptavyam neha nanasti kimcana | 
mrtyoki sa mrtyum gacchati ya iha naneva pasyati || 11 || 

This is to be attained by the mind alone. There is no 
difference whatever here. From death to death he goes 
who sees here as if there is difference. 

Commentary: 

If it be asked how is this truth of the Supreme Self that is 
the self of all, attainable by us, He (Death) replies: 
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idam: The nature of the Self 

manasaiva: graspable by the purified mind alone. This is 
the meaning. The same thing already mentioned he repeats 
for the sake of emphasis, ya iha etc.: the meaning is clear. 

II. i. 12. 

ahgusthamatrab puruso madhya dtmani tisthati \ 

Vsano bhutabhavyasya na tato vijugupsate etad vai tat || 12 || 

The Person of the size of the thumb, the Lord of 

the past and the future, resides in the middle of the body. 

He therefore does not despise. This indeed is That. 

Commentary: 

Vsano bhutabhavyasya: the Lord of all the conscient and 
the inconscient existing at the three times 

madhya dtmani: in the middle portion of the meditator’s 
body 

ahgusthamatrali tisthati: resides having the size of the thumb. 

na tato vijugupsate; tatafa: Therefore, for the same reason 
that He is the Lord of the past and the future, due to extreme 
kindness benevolence ( vatsalya ) na vijugupsate: He takes all the 
defects that pertain to the body as enjoyable things. 

Objection (1) If it be asked whether (it is not) the individual 
soul alone that is described in this mantra because he is described 
as having the size of the thumb in the Sruti texts such as 44 lord 
of the Breath, wanders about (bound) by his actions;” 44 having 
the size of the thumb and with brilliant form similar to the Sun ” 
(. Svet , Up. V. 1, 8) and Smrti texts (such as) 44 Death pulled out 
forcibly the man of the size of the thumb ” ( MhB. Vana 284. 16); 
it cannot be said that the Lordship over all the past and the future 
cannot go with him (the individual soul), since in accordance 
with the characteristic first mentioned the said overlordship 
mentioned at the end can be explained (to be) relatively (so); we 
reply Not (so) Because in the Adhikarana beginning with the Sutra 
(Vedanta) 44 Sabdad eva pram it ah —On account of the word (Isdna) 
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itself, the measured ” (I. 3. 24), raising the same objection (purva- 
pak$a) it has been established that since the measure ‘ thumb ’ 
due to delimitation by the heart can happen to the Supreme Self 
also, and since such a measure, is mentioned also in connection 
with the Supreme Self in the Taittiriya passage “The person is 
of the size of the thumb and resting oil the thumb (heart) (of that 
size) ” ( Tait . Ncirayaniya 53) and in the Svetasvataropanisad “ The 
person of the size of the thumb, the inner self, is always residing 
in the hearts of the people ” (III. 13), and since the unlimited 
lordship over the past and the future is the unique characteristic 
of Brahman alone, this mantra refers only to the Supreme Self. 

Objection (2) But what some here say is “ The measure of 
the thumb is the characteristic of the individual soul alone; however, 
the first half of this mantra simply restates the (nature of the) 
individual soul, and the third quarter informs that he is himself 
the Supreme Self.” This is not correct, since in that case the next 
Sutra (I. iii. 25) “ In relation (to the human heart since he resides) 
in the heart, this is so since human beings are qualified (for the 
meditation) ” the purpose of which is to show that the measure 
of the thumb can apply to the Supreme, will become incongruous. 

Objection (3) If it be asked “ One may doubt that in this 
mantra there is no mention of jiva being the Brahman, since there 
is no reason to postulate the measure of the thumb to the individual 
soul who is known as having the measure of “ the point of the 
awl (aragra), to clear which doubt this Sutra has come into existence 
to prove its thumb-size,” we reply that this explanation is a strained 
one. 


Objection (4) If it be asked “ Since on account of the lexico¬ 
graphical passage ” “ Isvaras sarva Isdnah ....” the word Isana is 
established as signifying a particular god, and since the author 
of the Srutaprakasika , who has commented upon the Sri Bhdsya 
passage under the same sutra Sabddd eva pramitab ” “ On account 
of the word Vsano bhutabhavyasya: verily the Lordship over all 
the past and the future cannot belong to the individual who is 
subject to karma ” as follows “Since by the word Sabda, the word (in 
the Sutra I. iii. 24) Isana itself is referred to, the conclusion arrived 
at here is not due to any characteristic (j lihga ), but due to the word 
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applying to the Lord Himself. This is the significance of the 
particle 1 eva 9 (itself)/’ accepts the word Isana as Sruti (one of the 
six pramanas of Jaimini such as sruti, Uhga etc.,) the same sutra 
( i.e ., word Bana) excludes Narayana and the individual soul, 
and so this mantra has reference to Rudra alone. (We reply) 
Not so. When a word that has both Yoga and Rudhi (etymologico- 
nominal) significance, has a word which qualifies that which is 
indicated by the Yoga-significance of the former (yoga-rudhi- word), 
the nominal significance is not entertained, as seen in the examples 
such as the passage 

padmani yasyagrasaroruharii 

prabhodhayaty urdhvamukhair mayukhaih \ 

[The Lotuses growing in the lakes on the top of which (Himalayas) 
(the Sun) makes blossom forth with his rays that shoot upwards] 
(Kumar asambhava). Here in this passage it is seen that on account 
of the use of the word 4 agra 5 (top) which qualifies the saras (lake) 
indicated by the first member of the compound saroruha , the 
nominal significance of the word saroruha is rejected. Otherwise 
the word padmani need not be used. Therefore the word Isana 
is not a Sruti (of Jaimini). Only on account of lack of natural¬ 
ness (in the interpretation) the author of the Srutaprakdsikd himself 
has resorted to an alternative way of explanation beginning with 
46 Or else,” in accordance with the natural trend of the Sri Bhd$ya. 
This discussion is enough. To proceed. 

etad vai tat: This indeed is That; this has been already 
explained. 


II. i. 13. 

angufthamatrafr, puru$o jyotirivddhumakafa \ 

Isdno bhutabhavyasya sa evadya sa u svah \ etad vai tat || 13 || 

The person of the size of the thumb like the light 
without smoke, the lord of the past and the future, He 
(is) alone today and He himself tomorrow. This indeed 
is that. 
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Commentary: 

Jyotilr -: Light. The meaning is He is shining like fire 

with dry fuel. 

sa eva: He himself, the group of things of today and the 
group of things of tomorrow, the group of things that exist in 
the three times, all these have Him as Self. This is the meaning. 

etad vai tat: This indeed is That, (the meaning) as before. 


II. i. 14. 

yathodakam durge vr$tam parvatesu vidhavati \ 

evam dharmdn prthak pasyams tan evdnuvidhavati || 14 || 

As the water rained on the top of the mountain 
flows on all sides of the hills, even so one who sees dharmas 
differently runs after them alone. 


Commentary: 

Just as the rain water showered on the top of the mountain 
flows on the adjacent hillocks falling down in cascades, being 
scattered, so also, one who perceives the states of being (dharmdn) 
of the inner ruler of gods and of men, which belong to the Supreme 
Self, as those that pertain to different substrata, falls into the 
abyss of samsara after the manner of the fall of mountain-streams. 
This is the meaning. 


IT. i. 15. 

yathodakam suddhe suddham dsiktam tadrg eva bhavati \ 
evam muner vijanata atmd bhavati Gautama || 15 |] 

Just as pure water poured into pure water remains 
the same, even so becomes the soul of the intelligent 
meditators, O Gautama! 
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Commentary: 

He (Death) speaks of the result of knowing all as having 
One Self. 

yathodakam ....; Just as pure water mixed with pure water 
remains like that alone, that is in no way different, even so 

vijanatafa muneli: Of the intelligent one that practises medi¬ 
tation 

atma: the soul becoming pure on account of the knowledge 
of the Supreme Self 

bhavati: becomes similar to the Pure Supreme Self. This 
is the meaning. 

Gautamal O Gautama! He (Death) addresses him (Naciketas) 
as O Gautama, out of gladness, indicating the greatness of the 
Attainable. 


This concludes the First Valli of the Second Adhyaya 
of the Kathopani$ad . 
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FIFTH VALLI. 

II. ii. 1. 

pur am ekadasadvaram ajasyavakvacetasah \ 

anusthaya na Socati vimuktas ca vimucyate || etad vai tat || 1 || 

There is the City with eleven gates of the undevious- 

minded, unborn: One discriminating this does not 

grieve. (He) being free gets freed. This indeed is That. 

Commentary: 

pur am: There is the city called the body with eleven gates 
for going out, which are of the form of eleven organs. 

ajasya: of the soul that suffers no change of the kinds of 
birth etc. 

avakracetasa{i: having his mind uncrooked, that is, straight- 
minded, that is, capable of discrimination. 

Just as the city is distinct from its owner, so also the body 
becomes distinctly known from its self. The idea is that for the 
undiscriminating person the body itself is the soul. (That is he 
suffers from dehatmabhramd) 

anusthaya: knowing distinctly 

na socati: does not grieve. The meaning is he is free from 
grief, desire etc., which are related to the body 

vimuktas ca vimucyate: Being free one gets freed. Getting 
free from sorrows, desires, hatreds etc., which are of the body 
and others (< adhydtmikddi ), while living according to the maxim 
enunciated in the Vedanta Sutra. “ Then exhausting the others 
(merit and demerit) through experience one attains union ” (IV. i.) 
at the end or lapse of prarabdha karma 1 attaining the river Virajd, 
through the path of the Arcis etc., one becomes freed from all 
contact with matter ( prakrti ). This is the meaning. 


1. karma that has begun to bear fruit is prarabda karma. 
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etat vai tat; This indeed is That. The nature of the freed 
described in the mantra is one that has the Supreme Self as its 
Self. This is the meaning. 

Once again He (Death) emphasizes the Selfness of Brahman 
of all. 


II. ii. 2. 

1 harhsah suei?ad vasur antarikfasad dheta 
vedisad atithir duronasat \ 
nr§ad varasad rtasad vyomasad 

abja goja rtaja adrijd rtam brhat || 2 || 

The Sun, the brilliant, the wind in the atmosphere, 
the fire on the altar, the guest in the house, the dweller 
in man, and dweller in those above them, resident in 
the world of truth, dweller in the celestial sky, there 
water-born, earth-born, sacrifice-born, mountain-born, 

—these are the great Truth, 

Commentary: 

hamsah: The Sun 

sucisat: suchau: in the Summer, sidati: There is, In 
other words, the brilliant. 

Vasufa: The wind: vasayati: makes one live 

antariksasat: antarikse sidati: That which is in the 
atmosphere 

hota vedi$at: The Hotr-priest or the Fire who is in the altar. 


1. This is a most used Mantra belonging as it does to all Vedas and 
sakhas: Cross references to this Mantra are given according to the VEDIC 
CONCORDANCE: Bloomfield. RV. IV. 10.5; Vaj. Sam. X. 24; XII. 14; 
Tait. Sam: I. 8. 15.2: IV. 2. 1. 5; Mait. S. II. 6. 12; II. 71. 14; III. 2. 1; III. 
16. 1; IV. 4. 6: IV. 57.3; Kath. S. 15. 8; 16.8. Ait. B. 4. 12.5; Sat. B. 5. 4. 3. 22; 
6. 7. 3. 11; Tait. Ar. 10. 10. 2: 10. 50. 1; Mah. Nar. Up. 9. 3. 17. 8. etc. 

This Mantra is known by the following names Durohana rk> Hamsavatl , 
and Angirasapavitra * 
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atlthir duronasat: the guest that has come to the house, 

nr sat: One that resides in men as their self 

varasat: One that resides similarly in those above men, 
that is the Gods, 

rtasat: One that resides in the World of Truth ( Satyaloka 
of Brahman ). 

vyomasat: Vyoma means the celestial sky. The individual 
soul that is there also 

abjdh; water-born 

gojah: earth-born 

rtajdh: sacrifice-bom, i.e the Svarga and other worlds 
brought into being by actions. Or else, born of the air which 
is mentioned here as rta on account of its long-lastingness. 

adrijah: mountain-born 

All these are rtam Brhat , that is, are of the nature of the 
Brahman which is unlimited Truth. This is the meaning. 


II. ii. 3. 

urdhvam prdnam unnayaty apanam pratyagasyati \ 
madhye vamanam dsinam vtive deva upasate || 3 ]| 

(Brahman) uplifts the prana and presses down the 
apdna. The Visvedevas meditate upon (that) Dwarf 
sitting in the middle. 


Commentary: 

The Supreme Self resting in the heart of all lifts the prana - 
breath upwards and throws the apdna- breath downwards. 

madhye dsinam: sitting in the middle of the heart-lotus 

vamanam: The adorable and worshippable. Or else the 
meaning is one who has the small size on account of limitation 
by the heart-lotus. 
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tarn: Him 

Visve devdh: All those of the harmonious nature ( sattva - 
gima) 

upasate: Meditate upon. This is the meaning. 


II. ii. 4. 

asya visramsamanasya Sanrasthasya dehinah \ 

dehcld vimucyamanasya kim atra parisisyate , etacl vai tat || 4 || 

For this embodied (meditator) whether he is in a 
good body or enfeebled body or is departing from it, 
what remains here? This indeed is That. 


Commentary: 

(Death) says that for the meditator who thus meditates upon 
the Supreme Self there is only that much delay as the fall of the 
body as stated in the Scriptural text “ For him there is only so 
much delay as the departure from the body 19 ( Ch. U.) VI. 14.2), 
and that there is nothing more to be done. 

asya dehinafr: For the meditator 

sarirasthasya: whether he is established in the body that 
is strong, that is, strong-bodied, whether he is in this state 

visramsamanasya: or else when he is enfeebled (in body) 
or dehad vimucyamanasya: or whether he is departing from the 
body 

kim atra parisisyate: What is there that remains? The 
idea is he has done his duty (. krtakrtya ), there is nothing more 
to be done (by him)- 

etad vai tat: This indeed is That; (this has been) explained 
previously, (that is, the individual soul described here has the 
Supreme Self as its self). 
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II. ii. 5. 

na pranena ndpanena martyo jlvati kascana \ 

itarena tu jlvanti yasminn etdv upasritau || 5 || 

No man whosoever lives by prana. or by apana: 

but all live by something other on which these two depend. 

Commentary: 

(Death) here speaks of His greatness in being the cause of 
the breathing of all creatures; 

na pranena .... 

Who is that another by whom they live? The reply is 

yasmin etau upasritau: On whom these two depend, that 
on which the very functionings (Jivanam) of prana and apana depend 
on that very same depend the lives of all else. This is the idea. 
The rest of the mantra is clear. 


II. ii. 6. 

(Death) says I shall again teach you the Brahman, the most 
secret and eternal. 

hanta ta idam pravaksyami guhyam brahma sandtanam | 
yathd ca maranam prdpya atma bhavati Gautama ]| 6 ]| 

O Gautama! surely I shall teach you now the secret 
eternal Brahman and what the soul becomes after 
departure. 


Commentary: 

hanta: exclamation indicating wonder. 

O Gautama atma etc.: The soul after departure, that is 
after liberation 

yathd bhavati: of what nature it becomes 

tathd: of that nature 
8 
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punar api: Once again, to you seeking liberation uninfluenced 
by desires and others (and therefore) fit for the instruction, I shall 
teach, this is the meaning. 


II. ii. 7. 

(Death) explains now as to what is meant by ‘ hanta te ’ in 
the previous mantra which has reference to a particular fit person: 

yonim anye prapadyante sariratvaya dehinaj? | 
sthdnum anye 5 nusamyanti yathdkarma yathdlrutam || 7 || 

Some souls enter wombs for getting bodies, (and) 
others take up the form of the unmoving, in accordance 
with karma and in accordance with knowledge. 

Commentary: 

anye: those unlike you who are indifferent towards learning, 
the truth about the Supreme Self. 

sariratvaya: in order to take up bodies 

yonim: womb of brahmanas etc. 

prapadyante: enter 

anye: others 

sthdnum: the state of being unmoving (trees etc.) 
anusamyanti: attain: 

yathdkarma yathasrutam: in accordance with the actions 
and sacrifices and meditations performed by each, since there 
are the passages “ Those of good conduct ” ( Ch. Up . V. 10.7) 
“ Him follow knowledge and action ” (. Brh . Up . IV. iv. 2). This 
is the idea. 


II. ii. 8. 


He (Death) now takes up the question on hand after calling 
the attention of the disciple (Naciketas) by creating interest (in it): 
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ya esa suptesu jagarti 

kamam kamam puru$o nirmimanab | 
tad eva sukram tad brahma 
tad evamrtam ucyate \ 
tasmin lokdh sritah sarve 

tadu natyeti kascana || etad vai tat || 8 || 

That person who is awake whilst others are asleep 
creating through his willing and willing, that very same 
(being) effulgent is that Brahman. That same alone is 
spoken of as immortal. Therein rest all the worlds. 

That indeed none oversteps. This indeed is That. 

Commentary: 

suptesu: Whilst the individual souls are asleep 

kamam kamam: This is a form with the suffix namul. It 
means willing and willing (again and again or successively, but 
this word does not mean desired objects such as sons etc.) mentioned 
in the sarvan kaman (K.U. 11.23. etc.) This meaning is clearly 
(seen) in the SriBhasya and the SrutaprakaSika under the adhikarana 
“ Sandhye (III. iii. 1) 

tad eva: That very same which is the person creating according 
to His personal desire willing and willing. 

sukram: effulgent, revealing (objects) 

tad eva: That itself, that is, not dependent upon anything 

else 


tad eva amrtam: that itself is the Immortal 

He is spoken of as Immortal. The rest (of the mantra) is 
clear. It may be noted that though those that are eternally free 
( nityamuktah ) are also immortal, yet because they are not inde¬ 
pendently so (that is, their immortality is dependent upon the 
Divine Grace as it is), the emphasis tad eva amrtam that alone is 
immortal is not incorrect. This enables the rejection of the view 
that the freed souls and the Divine Lord are identical, because 
of the exclusion of any other immortal, since the word amrtam 
here means only the Unconditioned Immortal Person. 
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TI 11 9 

(Death) once again teaches that the One Self is the 4 1* of 
all beings with a view to emphasise that fact since it is difficult 
to comprehend 

Agnft yathaiko bhuuwam proviso 
rupam rupam ptatirupo babhfna \ 
ekas tatha sanabhutanfaiatma 

rupam rupam piatnupo bahts ca [| 9 || 

Just as the one fire having entered the world has 
become such whose form is present m every form even 
so the one inner self of all beings has its presence in every 
form and outside 


Commentary 

Agnih Just as the one element fire on account of its presence 
in everything due to triplication, having entered the world with 
its cosmos 

rupam tupam m every form, that is, in all material things 
Duplication means w psa (pervasion in all that belong to that 
class or genu ) 

ptatiiupali one with its foim engraved m each It may 
be noted that since on account of the element fire being mixed 
with all the material forms it is one with its form present every 
where, he is piathupa (in every form) 

Similarly being One alone the Supreme Self is such that 
His form as antatvamin is present in every form 

bahft ca He pervades them outside too This is the meaning 


II li 10 

Death gives anothei instance 

Vaym yathatko bhmanam patwtfo 
rupam rupam praUrupo babhfna 1 
ekastatha sat vabhiftantaiatmd 

nlpam rupam pwtlrupo bahti ca (| 10 |i 



V n 


KATHOp\NISAD 


117 


Just as the one air having entered the world lus 
become such whose form is present in every fonn even 
so, the one mnei self of all beings Ins its presence m 
every form and outside 

ConimeiUaiy 

The meaning is same as that of the previous mantra 


II u 11 

He (Death) then teaches by means of an example that though 
there is no difference between the Supreme Self and the individual 
soul as soul still the defects (ot the individual souls) do not touch 
Him 


Suryo yathd sanalokasya cak$ur 

na hpyate cak$u$atr bahvadoiatb \ 
ekas tatha sarvabbutontaratmu 

na llpvate lokaduhkhena bahyalt HUH 

Just as the sun is the eye of all the world but is not 
smeaied by the eve defects which aie outside, even so 
the one lower Sell of all beings is not smeaied by the 
griefs of the world He being outside them 


ConmtuUaiy 

Stttyo yatha Just as the Sun though within the eye as 

its divinity, according to the Scriptural passages ‘This (Sun) 
with his rays is established in this (eye) The Sun becoming 
the eye entered the eye ball is not touched by the impurities 
that have come out (of it) even so the Supreme Self though lesiding 
in all souls, is not touched bv the defects that are in them sim 
He is beyond everything other than Himself oo-account of H 
unconditioned unique Nature of being free from all sin 
etc 
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II li 12 

eko \asi sanabhutantcuatma 

ekam bijam 1 bahudha yah karoti \ 
tarn atmastham ye mpasyantl dhiras 

te$am sukham hasvatam netare$am || 12 || 

Tint One controller the Inner Self of all beings, 
who makes one seed manifold Him residing in the soul, 
those intelligent ones who see, to them there is eternal 
bliss (felicity) to none others 


Commentary 

eka(i One who has neither an equal nor supenoi 

\ah vabali will He who has it is Vahrt or else it means 
one who has the universe at His command as stated in the passage 
The world remains at His will Ot else it means that He is 
at the command of His devotees as stated m the (Ramayana 
Balakantfa) passage * We the two seivants, 0 best of Seers are 
here 


ekam bijam The (one) seed of the form of the ultimate 
Unmanifest ( tamas ) which is undistinguished being one with Him 
as stated in the passage ‘ The Darkness becomes one with the 
Divine (Pr Up IV 1) 

bahudha yah katoti He who makes it into the forms of 
the manifold matter such as Mahat and other (categories) 

tarn Him 

atmastham the inner rulei as stated in the passage Who 
residing m the Self (Sud Up ) 

ye paiyanti Who see 

To them there is liberation This is the meaning 


Some editions ihc le\t have rupam instead of bljam 
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IT n 13 

nityo l nttyanam cetanaS cetcmanam 
cko balnlnam yo vidadhati kaman \ 

(am dtmastham ye nupaiyantt dluras 

tenant iamUfr Sdbvati netare$am || 13 H 

Eternal of the eternals conscient of the conscients, 
one of the many who accomplishes the desires, Him 
dwelling in the soul which intelligent ones see, to them 
there is everlasting peace to none others 

Commentary 

(Tlie Supreme Self) being eternal conscient and one alone, 
grants with facility the desired objects to the many, eternal 
conscients 

The rest is clear 


II li 14 

Spoken to thus (by Death), the disciple (Naciketas) asks 

tad etad iti manyante mrdefyarn paramam sukham | 
katham nu iad vijaniyam km u bhdii vibhati m (| 14 (1 

(The knowers) thmk the supreme bliss as fit to be 
pointed out as ‘this is that 5 How can I know that? 
Does it shine? Does it shine luminously too? 

Commentary 

paramam sukham tat That transcendent Brahman, the 
Supreme Self of the nature of Supreme Bliss 

etad id perceptible like myrobalan truit on the palm of 
the hand 

manyante those with accomplished Yoga, like you, think 
That is persons like you, are able to perceive 


1 Here also most texts of other schools have it as Nityo nltyanam the 
Eternal in the many iranscumt (cf Anandasrama ed) 
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katham How can I who am incapable of perceiving know 
the Bi all man void of colour etc 

Does it shme having rays ol light? even then does it shine 
indistinctly due to mixture of some other light (such as that of 
the Sun 01 of other lummanes)? 


ir u 15 

m lair a Sw i o bhdit na Candt atarakam 
ncma \iclyuto bhann kuto yam agni{i \ 
tarn e\ a bhantam anubhdti sanam 

tasya bhdsd sanam idam \ibhati || 15 || 

There the Sun shines not noi the moon and stars 
noi do these lightnings shine How (then) can the fire? 
Him shining only, all else shine after, with His light all 
these shine 


Commentary 

(Yama) icplics that foi the sake of having an object for the 
yogms there is n foim of the Supreme Lord beneficent on His 
divine auspicious as known from the scriptural authorities such 
as Having the colour of the Sun He is beyond darkness To 
Him whose form is ever the same ind the Supreme Self with 
that body shines distinctly with His luminosity transcending all 

This mantia has been explained under the Vedanta Sutra 
(I in 41 ) Because of seeing light with the following com 
mentary There is seen the light of Him that is measured with 
the size of thumb the light which eclipses all other lights and is 
the cause of all other lights and helps (them to shme) And 
this Commentary {Bha^a) has been elucidated by Vyas'irya (authoi 
of the SrutaprakaSika) (thus) The first half of the mantra is 
stated thus That hides (eclipses) the other lights The meaning 
of the hrst quaiter of the second half (of the mantra) is stated 
(that) it is that which is the cause of the other lights anubhattam 
shining aftei by this is indicated the cause effect reltaion (between 
Him and other lights) The idea is that the unfailing antecedent 
consequent relation is indeed the cause effect relation The meaning 
of the fourth quarter (of the mantra) is stated to be helps others 
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to shine This (meaning) is supported by the passage H i\ing 
whose light the Sun shines (ll 7) 1 2 In the same work (Sruta 
prakastka) there is seen another interpret itiou which is as follows 
The fiist half means that if and when His effulgent Light is puccived 
all other luminaries get eclipsed the thud quarter means that 
He is the efficient cause that 1 when the luminaries come into 
existence He helps the material causal substances of those luminai les 
The fourth qimitcr means that He helps the luminaries even after 
they have come into existence b> giving them through His contact 
(indwcllingncSo) the power to pcrfoim their functions is the lays 
of the moon {candid) help the rays of the eye 

Otheis say that the thud qmiter means that the illusory 
noild his no separate appeal inee (bhanani) from that of the 
Brahman which is (its) substrate But this is not correct, because 
though the active suffix (to//) meaning agent m the woid (bhanlam) 
can somehow be explained inspire of there being no diffidence 
(between action and agent) as in the statement The knowledge 
of the disciple shines, yet the word annbhdtt (shines after) is 
wrong for when Yajftadatta stands having no action of going 
apart from the action of Devadatti we have not seen any one 
making the statement that Yajhadattn follows Devadatta who 
goes 


If it be said that we have seen the statement that the iron 
bums aftei the fire (thcic) No The statement is not accepted 
as a coirect one if it is intended to convey that idea by one who 
already knows that the iron has no separate agency of the action 
1 burning 

Tf it be said that the meaning accepted by you tint if 
and when His Light is perceived the lununaues get eclipsed is 
not appropriate, since the hbeialed ones who have got the perception 
of His Light yet perceive other lununaues, and theiefoie m their 
cases there is no eclipsing which medns the non perception due 


1 The word others here icfers Lo the Maylvsdins 

2 The Telugu and Tamil Gronlha printed texls arc vciy corrupt here 
The Poona cd gives the Tallowing text which is followed hcic 

Na hi Devadatlaeftnianc knyflvyQtinMagiumniiKriyflSGnyL ti§thntl Ynjfla 
datte gacchnnlam 
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to commingling of identical natures* (we reply) this question has 
reference only to bond soui9 ( baddhas ) 

If it be said that it cannot be the case, since thei e is no perception 
( sak$citkara) of Him by bond souls, (we reply) No Aijuna and 
otheis had the vision of Him and they weie bond souls Or else 
(it means) when the Brahman is considered other luminaries such 
as the Sun do not shine just as in comparison with Kalidasa 
lesser ones are bad poets or no poets at all The meaiung of the 
first half (of the mantra) (thus) is That Brahman therefore has 
the Form of the Supreme Light The statement Tint hides 
the other lights also means the same 

This same idea is re enforced by the second half (of the mantri) 
which shows that the coming into existence and the capacity to 
perform their functions by the other luminaries require the help 
of the Supreme Self Thus it can be seen that there is no inconsis¬ 
tency here 

Or else the fiist half has the same meaning as is apparent 
(that is they do not shine literally speaking) 

If it be asked when the very effulgent Sun and others arc 
experienced through perception, how can it be stated contrary 
to perception that they do not shine? The reply is given in the 
second half (of the mantra) Tam eva bhantam This seen efTulgent 
Form of the Sun is not his own but it is the Light given to Him 
by the Supreme Self, and belongs to that Supreme Self alone 
This is stated in the Gita (XV 12) by Bhagavan Himself That 
light which is in the Sun and reveals the whole world and tint light 
that is in the Moon and fire, that light do thou know as Mine 
This has been explained by Sri Ramanuja in His Gita Bha$ya 
Which light there is of the Sun and others revealing the whole 
world that Light is Mine, and given to them by Me pleased with 
the worship done (individually) by one and all of them (to me) 

The idea therefore is that it is quite correct to say in respect 
of them (the luminaries) that they do not shine, their effulgent 
forms being like glow worms in the darkness 
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SIXTH VALLI 
IT m 1 

urdhvamulo vaksakha epo'h altha[i sw\atana[i 
taa eva Sukram tad brahma tad evamrtam ucyate \ 
tasmin lokah hntdfy sane taclu nalyetl katcana 

efad vat tat H I |( 

This eternal pippal tree has its roots above and 
branches downwaiJ The same is effulgent, that is 
Brahman That same is said to be immortal On Him 
all the worlds depend That indeed none oversteps 
This indeed is that 


Commentary 

The (first) part of the mantra has been commented upon 
by Sri Ramfinuja when explaining the Gita passage (XV 1 ) 
The Bha$ya passage is as follows * The pippal tree called Samsara 
which the scriptures describe as having its roots above and branches 
below and eternal The scriptural passages are 4 This eternal 
pippal tree has its roots above and branches below (AT U If ill 1 ) 
and He who knows exactly the tree with its roots above and 
branches below (Tait Ar I IT 5 ) The state of being with its roots 
above is on account of beginning with the fourfaced Brahman 
who Is above the seven worlds being the first Cause, and its having 
branches below is on account of ending with earth dwelling men, 
cattle beasts worms, insects birds and trees Now he shows 
that Brahman is different from that This mantra has already 
been explained {K U If n 8) 

II in 2 

vad Idam kiflca jagat sarvam 
prana ejati nthsffam | 
mahad bhayam vajram utfyatam 

ya etad vldur amt tas te bha\antl )| 2 || 

All this world whatsoever existing m the breath 
and emanating from it trembles with extreme fear as if 
from the uplifted thunder bolt Those know this become 
immortal 
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Commentary 

Yacl nlam udyatam This part of the mantia has been 
commented upon by §n RSmfinuja undei the Vedanta Sutra 
Kampanat (1 in 40) Introducing this inantra he has s-tid 
There is mention in the Sruti ol trembling due to gieat feai of 
Him of the entire world that is of all cieatures residing in the 
person of the size of the thumb who is heie mentioned as Breath 
(Piana) having emanated from Him The meaning is that the 
entire world tiemblcs with great fear as if there is the uplifted 
Vajra with the feeling as to what would happen if His command 
is disobeyed Mahad bhayam , \ajram, udyatam these Nominatives 
have the sense of Ablatives since the meaning is the same as bhaydd 
ctsyagms tapati (K U II in 3) 

This Bhapya is elucidated in the Srutapraka&fka thus The 
word existing is supplied on account of the Locative case pi due , 
in order to reply to the question Wheie from it (Jagat ) has 
emanated ? The author of the Bhd?ya (Sri Ramanuja) mentions 
that He Himself because of the context, He Himself is the souice 1 
Ejanam is explained as kampana , / e trembling for the root is 
eji kampane to tremble Tiembhng heie means the peifoimance 
of one s own actions for fear of evil effects On account of fear 
caused by the Supreme Person as if by the uplifted Vojra-weapon, 
the whole world trembles This is the meaning Here in this 
mantra, it may be noted that the four words Mahad , Bhayam 3 
Va/i am Udvatam in the Nominative case have the sense of Ablatives 
The first two woids in the Nominative case having Ablative sense 
indicate fear the latter two words indicate the Biahman, called 
Bieath, the cause of fear 

But some explain this mantra also as follows — Bhayam 
means etymologically that of which one is afraid That is that 
which causes fear Like the uplifted highly fearful Vajra the 
Supieme Self herein called Breath makes everything tremble 
The verb cjati has here the causal sense 

Yas tad The meaning is cleat, It may be noted according 
to the maxim enunciated in the adlukarana with the Silt/a For 


1 The lacuna hi llic quotations is RaAganUnanuja s 
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tl\e same icason Breath —ala e\a prana (I 1 24) the word puma 
refeis to Supreme Biahman alone On this point theio is no 
controversy (between the several schools) 


II m 3 

bhayad (ts)agnis tapatt bhayat tapati Suryafr | 

bha\ad Indrah ca Vd)US ca Mitym dimatl paficamnl) || 3 |) 

For fear of Him lire burns for fear of Him the Sun 
heats for Fear of Him Tndra, Vaui and Death the fifth 
run 


CommeiUan 

(Ihavatt the root dlmu to go when referring to Indra and 
other (gods) indicates their respective functions The rest of the 
mantra i clear 


II m 4 

ilia ced aiakad boddhum ptak Sat Irasya \fsiasah \ 
tatah smgtfu loke$u Sauratvaya kalpate H 4 || 

If one before the body gets loosened here is not 
able to know (Him) then he becomes liable to take body 
m the aented worlds 


Commentary 

Santas)a usrawh prak before the falling apart of the body 
visiasali vfsramsanat tha loke in this world 

boddhum to know Biahman 

aSakat cet asaknumm cet if unable the change of con 
jugation is a case of Vedic exception 

tatah for that reason 

sarge^t Ioke$u in the created worlds 

imuatvaya kalpate become subject to dissolution of the 
form of birth, old age, and death etc this is the meaning 
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The idea there is that one should attempt to know the SclT 
before the fall of one s body (/ e one s death) 


II in 5 

That the Self ig difficult to know (Death) says 

yatha darhe tathatmam 

yatha s\apne tathd pltfloke \ 
yathapsu panva dadfie tatha gandhai vahkc 
chayatapa)or iva btahmaloke || 5 || 

As on the newmoon day so in the body {atmani) 
as in the dream so in the world of the fathers as in the 
waters as if appearing on all sides so in the world of the 
Gandharvas as between the shade and sunshine so in the 
world of Brahman 


Commentary 

yatha darie the meaning is just as on the new moon day 
there being no moon shine the appearance (praftbhdsa) (of things) 
is not clear, so in this world with regard to the Self Or else 
the meaning is yathadathe just as the thing seen in the mirror 
is not seen as (it is) when seen directly, free from any modifications 
such as facing in the opposite direction, so is the cognition of 
the Self heie (in this world) 

Now he (Death) says that the same is the case in the other 
world yatha svapne just as the experiences in dream are unlike 
the expeilences in the waking state, incapable of being reviewed 
so as to be free from all doubt m respect of them even so, is it 
(the expenence of the Self) in the world of the fathers This Is 
the meaning 

yathapsu just as the thing under water is not clearly 
perceptible as the things (outside water) even so 9 

parlcfadfiaiva looks as if perceived The meaning is that it 
is not seen all round That is even m the world of Gandharvas 
the appearance is superficial 
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rhayatapa Just as in the admixture of shade and sun 
shine the appearance is not such as would be m the unroixed 
sunshine so also in the world of Brahman (the fourfaced), the 
appearance is not perfect The idea is that therefoie the truth 
of That (Supreme) Self is difficult to know Or else the idea 
is that though in the world of Brahman there is perFect discrimi 
nation between the self and the non self, just a 9 between shade 
and sunshine still the Truth of the Supreme Self is not attainable 
for those that live here 


II in 6 

f mluyanam pfthagbhavam udayastamayau cci yat \ 
pi (hagutpadyamandnam imt\a dhno na Socati (1 6 || 

The intelligent man knowing that distinctness, origination 
dissolution are of the sense organs which are separate 
and come into existence does not grieve 


Commentary 

mdrivanam of the sense organs which are separate and 
come into existence The sense organs stand for the body and 
others also 

udayastamayau ca yat yat is an indeclinable meaning yan 
which origination and destruction are theie, and which distinctness 
of the form of mutual difference, all these the intelligent person 
knowing these as belonging to the sense organs does not grieve 
This means that one who knowing that mutual difference origination 
and dissolution do not happen to the soul which is of the form of 
consciousness (does not grieve) 

Now Death describes with the following two mantras the 
very surrender of the soul already mentioned, since even with 
regard to knowing the truth of the individual soul as distinct from 
its body the only means is the surrender to the Diwne Lord 1 


1 cf Prof Maitrn s denial of prapattl Vedanla Kesarl 1943 
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IT in 7 and 8 

mcfn\ebh\ah pat am mono manasalt saffvam uttamam \ 

*>at\ adadbt mahan citma mahalo vyaktam ntlamam || 7 |1 
<r/ij aktat in pata{i ptnufo udpako imga eva ca \ 
yam ]ftat\a mucnite jantw amitat\an ca gacchati || 8 [| 

Supcuor to the sense organs is the mind superior 
the mind is the intelligence superioi to the intelligence 
even is the gieit soul superioi to that great is the 
iinniamfest 

Superior to the umnamfest is the peison the pervadcr 
and verily uninferrable which knowing the cieature 
gets liberated and attains immortality 

Commentaix 

mcJriyebhyah stands here foi objects also since this has 
to be in accordance with a previous mantra {K V T 111 10) Venly 
the objects are greatei than the sense organs and gientej than the 
objects is the mind The word satha (in the text) means 
intellect since it was stated before that greatei than the mind 
is intellect (ibid) 

almgah Unknowable Superiority is intended in respect of 
making Him to condescend (to listen to our prayets) To make 
Him condescend means to surrender (to Him) alone 

The rest is clear 


II 111 9 

na samdrbe tiffhatt rupam as\a 

na cak$u$a paSyati kaScanamam I 
hi da mant$a manasabhiklpio 

ya etad yidur am ft as te bha\anti || 9 |] 

His form is not for peiception, no one else sees him 
with his eyes He is attained by mind through devotion 
steadfastness Those who know Him they become 
immortal 
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Commentary: 

osya ntpam: His fornix or else it means His body. The 
meaning is that being omnipervading He does not stand as an 
object of perception. Or else there is (for Him) no perceptible 
colour such as blue etc. For this very reason (it is next said) 

na caksusd paiyatt: with the eye no one sees Him. The 
meaning is clear. 

hfda manisa, .,.: This part (of the mantra) lias been explained 
by Vydsarya under the Sarvatva prasiddhi adhikaram (of the Sri 
Bhdsya) (r. ii. I.) as follows: By the word hj'dd is signified devotion; 
by Mcrntsa:. steadfastness. In the Mahabharata ( 7 ) taking 
the first half as it is here, the following is read as the second half: 

bhakiyd ca dhffyd ca samahitatma 
jflanasvarftpam paripaiyailha. 

“ Through devotion and steadfastness one with one’s mind 
concentrated, here perceives that of the form of knowledge.” 

abhiklptalj: graspable, attainable. The following is in the 
Vedartbasangraha “ The meaning (of the above quoted Dbasya 
passage) is that, one with one’s mind concentrated through stead¬ 
fastness sees the Supreme Person with devotion.” 4 Secs * means 
attains, since it has to be in accord with the Gita passage 14 Through 
one pointed devotion is capable...(XI. 54), 

ya enam vidub: the meaning is clear. 


JI. iii. 10. 

yacld pancdvatjflhante jmnani manasd saha \ 
buddhik ca na vicesfati torn dltufi paramm gatim || 10 || 

When the five sense organs with mind are static 
and the intellect docs not move, that (state) they say is 
the Supreme movement. 

Commentary: 

jmnani: organs, according to derivation from jnd to know, 
with the suffix lyul (ana): meaning instrument. This has been 
9 
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so explained by VySsaiya (SrutaprakaHka) m the Sapta gaty 
adhtkarana (II iv ) The mind itself with the function of 
determination is indicated by the word buddln So is it id the 
Sn Bhd$ya The mind itself is mentioned by the words buddln 
ohankata and ciita due to its different functions such as determi 
nation, egoity and reflection It is clear there itself that the 
‘ paramagatim mentioned here means movement towards 
liberation abandoning movements within the body 


II m 11 

tarn yogam itl manyante sthiram mdrtyadhatanam J 
ap\amatlas toda bhuvati vogo hi piabha\a pyayau || 11 [| 

The state of steady concentration of the sense organs 
they deem as Yoga Then one should be vigilant since 
Yoga is the means to life ends (namely) attainment, and 
removal (of evil) 


Commentary 

t am That (state) mentioned in the previous mantra 

mdriyadharandm the supreme movement of the nature of 
concentration of outer and inner organs 

yogam iti manyante (They) deem as Yoga Vytlsfirya says 
that the meaning of paramagati is Yoga 

apt amatta\i tada bhavatl Then that is when the organs aie 
motionless, there happens the state of vigilance of the mind 

Of what use is this vigilence of the mind? (To this enquiry) 
he (Death) replies Yogo hi piabhavapvayau Yoga is indeed 
origination and cessation The idea is that since Yoga is in constant 
peril vigilance Is necessary 

Or else the idea Is that one should be vigilant in respect of 
Yoga since it is the means of all life ends of the form of attainment 
of desired things and removal of all undesirable things 
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II in 12 

nan a \aca na manasa praptum iakyo na cak$it$a \ 
astiti bruvato nyatra katham tad upalabhyaie || 12 || 

That is capable of attainment neither by speech noi 
by mind noL by the eye How can that be realized except 
from one who tenches that it is 7 

Commentaiy 

naiva \aca the meaning is clear The following discussion 
is found in the Pranapada of the Vedanta Sutras) (II iv 8) Sapta 
gate) vl&e$a(\ac ca the organs are only seven since only seven 
are mentioned in the scriptures as going to the othei world 
There are seven worlds in which the seven organs lying m the 
cave (placed m their respective places) move (Mund {/II 18) 
and since only seven organs are enumerated when referring to 
the Yoga state in the Mantra (K U II in 10) When the five 
sense organs with mind are static and the intellect Against 

this pitma facte view the siddhanta is as follows But while 
living there are hands and others therefore not so (V S II 
iv 6) when there is the body, since hands and others are also 
useful in respect of taking up (things) and othei activities hands 
and others also are organs Therefore it is not so Because 
of the fcruti and smfti texts There are ten organs in a person 
and the at/nan is the eleventh’ (Bjh U HI ix 4) wheie the 
word dtmem means the mind The organs are ten and one 
the eleventh here is the mind (Gita XIII 5) Statements of 
lessei number have reference to particular uses and statements 
of larger number are due to differences in mental functions This 
state (stated m the first half of the mantra) is explained 

asttti except from the statement tint It is this is 

the meaning The idea is that it is attainable only from the 
Upam§ad 


II in 13 

astity evopalabha\yas tanvabhavena cobha)oh 1 
astitye\opalabdhasya tattvabhavah prasidati II 13 || 
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VT 14 


Tt is known through the statement that ‘ it is as 
well as thiough the mmd when one has kuown through 
these two that ‘it is * the mind becomes clear (lucid 
calm) 


Commentai y 

tattvabhavetta the etymology is tattve bhmayaii helps 
knowing the truth tattvabhavah mnei organ By this also the 
Supreme Self is to be known as It is What is meant is, after 
knowing Him as ‘ It is by the Vedfinta passages It is to be con 
templated and meditated upon as It is with the mind also 

ubhayof) of the two means that is, by the two means of 
knowing the statement above and by the mind 

as/ifi eva upalabdha\yab Of one who lias known that It is 
the use of the past paiticiple in the word upalabdha is similar 
to that in bhitkta in the statement bhukta bidhmanah brahmanas 
have eaten (that is its meaning is active and not passive) 

tatt\abhavah prasidatl the mmd becomes clenr that is free 
from old faults 


II m 14 

yitda satve piamucyante Kama ye sya h\ di in tab I 
at ha marl) o irtfto bhavaty aira brahma samainute || 14 || 

When all the desires that are in the heart of this 
(soul) are removed then the mortal becomes immortal 
and enjoys Brahman here alone 

Commentary 

kamafr desires for bad objects that are in the heart 
yadd pramunante when they get removed then 
atha immediately, 
martyab this meditator ( upasakafy ) 
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? bhaxafi attains immortality The meaning is that 
)mes one whose past and future sms get removed and 
Duch him respectively 

bttthma sama&mtte this means here itself, at the time 
ation he enjovs Brahman 

following is the Bhosya under the Sitln 7 ' And the 
the departure) upto the beginning of the movement, and 
lortahty (is that which happens) before the burning up 
Dody (IV n 7) The meaning is miupopya means not 
the contact with the body of sense organs and others 
mmortaht) is of the form or freedom from and destruction 
uture iiul past sins, that same is mentioned in the scuptural 
beginning with Yada sane pramuevante {K U 
14) 

respect of the (statement) atra brahma samainuie heie 
ijoys the Brahman, the idea is that this has reference to 
penence of Brahman which happens at the tune or medi 

epeating that which wis already said for the purpose of 
isis He (Death) concludes that what is to be taught is only 
luch — 


11 in 15 

>add sarve prabhldvante hjdavasyeha granthayah | 

Kha martyo mjto bhavatv etavad anusasemam H 15 || 

When all the knots of the heart are heie broken, 
then man becomes immortal This much is the teaching 

Commentary 

granthayah likes and dislikes and others which aLe not 
ly untieable like knots 

yada ptabhldyanie that is when they are removed 

etavad anuiasanam that which is to be taught so as to be 
etised by the meditatoi is tins much alone What is to be 
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stated namely which is the going out (of the body) through the 
natfi in the crown of head and passing thiough (the path or the) 
at us and otheis is not of the meditatoi but of the word of God 
pleased with his meditation This is the idea 

Now Death speaks of the final Liberation which is the second 
already reiened to in (K U If 11 ) Vlmuktcis ca * 


II in 16 

Satam caika ca hfdayasya natfyas 

tdsdm murdhdnam abhlnihst tenka \ 
lawulhvam ayann amjtatvam eti 

\tf\ann yd utkramane bhaumtl II 16 II 

Hundred and one ore the aatfts ol the heart Of 
these one is sti etched to the crown (of the head) through 
that one (nd$) one going upwaid gets immortality The 
others (natfis) are such as help going towards all sides 


Commentary 

iatam ca there are hundred and one important 

of the heart among them the one Brahmanac^i called Sufwmia 
goes up towards the crown of the head Thiough that ndtfi 

urdhvam gacchan going to the world of Brahman 

am\tat\a}}\ eti means attains liberation of the form of the 
manifestation of Ins own nature following the attainment of Bialunan 
together with the particular place 

anyub the other nadis 

w $van utkiamane bha\anti are useful for going out towards 
the path of the diversified samsara But VySsSrya (in the fruta- 
prakallkd) interprets this as follows ‘ Other nihjis are scattered 
all round (the body) These are useful for those who seek not 
liberation to get out (of the body) (at the time of death) (Iv 
li 7) This passage is considered by Bhagavfin Badarayana in 
the Utkrdntipdda (IV n ) To explain (the prima facte view 
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Is this ) * The restriction that the going out happens to the knower 
through the head nadi other than the hundred and to a non 
knower through the others is not propei, since the mi(hs are 
very many and are too subtle to be distinctly seen, and so one 
cannot select It is quite proper to hold that the statement tayor 
dh\am dyannami tat vain et\ vifxann ya utkramane bha\cmti —through 
that one (nd{h) one going upward gets immortality The other 
(natfis) are such as help going towards all sides (AT t/ II in I6cd ) 
merely refers to the chance going out Against the pnma facie 
view the reply is given in the following Sutra (IV 11 16) The 
place of the individual soul that is the heart becomes illuminated 
just in front of it, having the passage revealed by it, favoured by 
the Grace of the Hat da (the Supreme Dweller in the Heart) on 
account of the capacity of the Knowledge (on the part of the soul)* 
and of the continuation of remembrance of the path which is a 
subsidiary of it tluough the one other than the Hundred And 
the meaning of this (sOtra) is as follows 

tadokali the place of the individual soul that is, the heart 

agta jvalanam in front of which there is illumination 

tatprakaSltcidvarah one becomes such that to whom the 
passage (of exit) is revealed by it since there is the scriptural passage 
u The top of the heart is illuminated by that illumination the soul 
goes out either through the eye or the crown of the head or other 
parts of the body (5f/i 1/ IV iv 3) 

This much is common to both the knower and the non knowei 
But the knower gets up only through the head nUtfi, different 
from the hundred (other n&tfis) It is not that that nadi is not 
distinguishable by the knower, since the knower is favoured by 
the Supreme Person resident in his heart, being pleased with his 
knowledge ( upasana) which is extremely blissful to him and which 
is an adoration of the Supreme Self, and on account of the 
continuous recollection of the Path highly pleasant to hun, as 
the subsidiary to the Knowledge Therefore he knows that na<Ji 
and so his going out through it is quite appropriate 


Now to proceed — 
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II 111 17 

angu$thamatra(i putupo nataratma 

sada jananam hfdciye satmlx if (ah ) 
tarn svac chart! at ptnvfhen 

muftjdd nefikdm dimryena \ 
tam vidyacclmkram aniftam 

tam vtdyacchuktam ami tam M II 17 |[ 

The person of the size of the thumb, the mnei Self 
is always established in the heart of men Him, one 
should pull out with courage from one s own body as the 
*talk from the munja grass Him one should know 
as the brilliant immortal Him one should know as 
the brilliant immortal 


Commentary 

cmgutfliamattah the meaning is clear 

tam s\dc charirdt just as in the statement Devadatta is 
distinct Irom Ins own body the pionominal word sva (his 
own) lefers to n thing belonging to Devadatta indicated by the 
co mentioned word (Devadatta) Even like that the word ji a 
(in the present mantra tam s\dc chartrat) refers to that which belongs 
to the inner Self mentioned previously Consequently the meaning 
is as follows Him, the inner Self of all men, one should pull 
out (that is, know distinctly) from the individual soul mentioned 
here as men, as that which is His body That is aftei the manner 
mentioned in the scriptural text When one sees the Lord as different 
from oneself, and pleased (SV TJp IV 7) one should know (Him) 
us distinct on account of His being the supporter, controller and 
master (se?l) 

nutnjat from the muftja glass 

fykant iva like the stalk in its midst 

r lhairyena (with courage) with skill m knowledge This 

(woid) goes with what preceded ( te , pravfhet should pull out) 

tam vidyat (This has been) already explained Repeti 

tion indicates the conclusion of the teaching 
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II. iii. 18. 

Now concludes the subject-matter of the Story (of Naciketas): 

Mrtyuproktam Naciketo'tha Uibclhvd 

vulyam etarii ycgavicfltim ca krfsnam \ 
brahmaprdpto virajo'blwd vinirtyur 

anyo'pyevam yo vid adhydtmam eva || 18 || 

Then Naciketas having attained this knowledge 
taught by Death together with the method of Yoga comp¬ 
letely attained brahman became free from rajas (desire) 
and from death. Any other who knows (this) esoteric 
doctrine will become also such an one, 

Commentary: 

mityu, .; Naciketas having attained the knowledge of the 
Seif taught by Death and also the method of Yoga mentioned 
in the passage “ yadd panca.d' ( K . U, II. iii. 10) after the manner 
mentioned in the scriptural passage, 46 Attaining the transcendent 
Light one becomes manifest by His own nature " ( Ch . Up. VIII. 
3.4), attaining Brahman became one in whom His eight qualities 
got manifested, 

yo vid..; The knowledge relating to the Self whoever else 
knows, he also becomes like Naciketas. This is the meaning, 

Om sa ha navavatu sa Ita uau binmaktu* 

saha vfryani karavdvaltai. 

tejasvi ndv adhitam astu ma vidvi$dvahai. 

0th sdntili satUi[i SantUy 

May He protect us. May He protect us together. 

Let us bring about the power together. Let our learning 
be luminous. Let us not hate (one another). Om 
§antih, $5ntih, Santih, 

Commentary: 

Now the sanii (peace chaut) is recited in order to abolish 
on the part of the taught and the teacher. 
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sa ha nau avatu sa ha The Supreme Self revealed by 
Knowledge ha indicates (His) well known ness 

nau Us, the disciple and the teacher 

avalu May piotect revealing His form 

saha mu bfumaktu Mry (He) protect us together through 
increasing knowledge Oi else May He protect us so that we 
may be togethei without parting 

saha viryam karavavahal May we bring about the power 
of knowledge by Imparting it in accordance with rules The 
idea is knowledge becomes ineffective when the rules are not 
observed 

tejasvi nau This means may what we have now learnt 
be very luminous (effective) 

ma vidvifavahai May there be no hatred which means 
let there be no hatred between us due to learning and teaching 
in any unsanctioned way as stated in the Smpti text ‘One 
who teaches not in accordance with rules (< dharma ) and one who 
questions in contravention of rules, one of them dies or develops 
animosity 

Sdntih The triple repetition is for the purpose of doing 
away with all sins of commission and omission m thought, woid 
and deed 


Thus concludes the Sixth Valli 
in the Second Chapter of the 
Kathopantfod 



COMMENTATOR’S CONCLUSION. 


That this Upani§ad has reference only to God is determined 
by Bhagavan Bfidarayana in three Adhikaranas of the Saman- 
vayddhydya . 


ADHIKARA^A I. 

In the passage “ yasya brahma ca k$atram ca .. ”(K. U . I. 
ii« 25) ” To whom the Brahmana and Ksatriya both become food; 
to whom Death is curry spice; this who knows how He is? 13 the 
person indicated by the pronoun in the possessive * yasya’ is an 
eater or enjoyer, since Brahmana and Ksatriya are spoken of 
oil account of their being spoken of metaphorically as ‘ rice, 1 
are to be taken as eatables or enjoyables. Now who is that eater 
(bhoktd )? The prima facie view is that He is the individual soul 
alone, since the Supreme Self cannot be the eater. Against this 
the Siddhanta view is expressed in the four Sutras: (I) Alta card - 
caragrahandt: (II) Prakarandc ca: (III) Guhdm pmvisfdvdimdnau 
hi (addarsandt: (IV) Vise$atjdc ca: {Vedanta Sutras: I. ii. 9, 10, 
11 , 12 .) 

The meanings of these are as follows. 

L The eater indicated in respect of rice mentioned in the 
passage “ the two are rice ” is the Supreme Self alone since in 
the mantra ( K . U. L ii, 25) it is said that He is the killer (destroyer) 
of all the mobile and immobile which are indicated by the words 
Brahma and K§atra which through secondary significance signify 
all the mobile and the immobile, and nosv that the word * oc/ana / 
rice secondarily signifies the destroyable, has been shown when 
commenting upon this mautra, and may be seen there itself. 

IL And also because (this mantra) is in the context of 
Brahman which begins with ‘The Great Omnipresent Soul..” 
( K ; U. I. ii. 29). 

III. If it be said that since in the succeeding mantra “ Drink¬ 
ing rta, (I, iii. I) only the two that are capable of enjoying fruits 
of actions are mentioned and the Supreme Self cannot have any- 
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thing to do with that (enjoyment of the fiuit of ictions) either 
as Agent like the individual soul nor as instrument like the antali 
katana (mnei oigan) the eatei is not in the context dealing with 
the Supreme Sell the reply is guhatn pia\i$fait (I 11 12) the two 
that have entered the cave are only the two the individual soul 
and the Supreme Sell because the two alone ate mentioned as 
having entered the cave In the passage The biave (soul) knowing 
through the realisation attained by meditation upon Lhis self that 
God difficult of perception hidden entering residing in the Cave, 
indwelling beginningless abandons both pleasure and sorrow* 
entering of the Supreme Self into the Cave is mentioned And 
also the entering into the heart cave by the individual soul is men 
tioned in the passage Ya pranena san\bi\a\ati That Aditi 
(eatei) winch remains with bieath possessing many sense organs 
remaining in the cave after entering into it is born with elements 
(K U II 1 7 ) Since thus both of them are seen to have enteied 
into the Cave and these two can be referred to as the two drinking 
ita (I in ) accotding to the maxim of Chatil (one who has 
the umbrella) 1 no break in the context pertaining to the Supreme 
Self can be doubted on account of the mantra ftam plbantau 

(I m 1) 

IV (Vi$e?anac ca ) Since in the context in the passage 
4 Bf ahmajajnam Knowing the soul born of Biahman and conscient 
as the worthy Lord one attains through peace ot ever (A U 
I i 17cd) the individual soul and the Supieme Self are specified 
as the meditaLor and the meditatable the purpose of the mantra 
ftant ptbantau (I in 1) is only to describe them in order to 
facilitate meditation as those resting in one and the same place 
So the mantia is that which only deals with individual soul and the 
Supieme Self It is concluded therefore that the Mantra Brahma 
ca kfatiam ca ( K U II 25) has refeience only to the Supreme 

Self 


1 In ihc statement chatrfno gacchatui mode in icspect of a group of 
poisons going together a few of whom ore cmrying umbrellas the word 
chcitiimii refcis to (lie entire group including those thnt hnvc not got them 
cf Pttnamfviatnsa tunas I iv 
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ADHIKARAIM II. 

(Vedanta Sutras I. iii. 6.) 

Again in the mantra “ AAguffhamatra ... .the person of the 
size of the thmiiVo, the Lord of the past and the future, resides 
in the middle or the body ” (K. U. II. i. 12), the prime facie view 
is that he who is mentioned as of being the size of the thumb is 
the individual Scvul alone, since the measure of the thumb is well- 
known only in respect of the individual soul in the following xrati 
and snipli passages: 

“ The master of breath (praijta) wanders about with his actions ” 
V. 7): “ One of the size of the thumb and having a form 
like that of the Sun” (Svet. V. V. 8); and “Death pulled out 
vvi th lorcc the person of the size of the thumb ” (Mh. B, Vatiaparva). 
This is replied to by the Siddhanta given in the four following 
Sutras, 

1. SobcJcid eva piwnitaij V. S. T. iii. 24; 

II, Hi'<lycipek$ay<i tit manufayadkikaratvat: „ I. iii. 25; 

III. Kanipanat: „ I. iii. 39; 

IV. Jyotirdarhandt: „ I. iii. 40; 

The meaning of these is as follows: 

T. One that is measured by the size of the thumb is the Supreme 
Self on account of the term itself, that is the term liana, which 
indicates lordship in the passage " Iidno bhutabhavyasya —Lord 
of the Past and the Future.” ( K . U. IT. i. 13). 

II. If it be asked how then the delimitation to the size of the 
thumb can go with the Supreme Self (Badarayana) replies that 
since the Supreme Self is in the heart which is of this size, on that 
account, the Supreme Self can be of that size. It cannot be doubted 
that the Supreme Self residing in the hearts of the horse and the 
ass and otlior (animals) which have no thumbs, and consequently 
that the Supreme Self cannot be measured by their thumbs, how 
the Supreme Self within them can have that size for, the scripture 
that enjoin meditation are only in respect of the human be in 
because of their fitness for meditating; and the have thun 
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Then, is thus nothing to prevent postulation of this size on account 
of the delimitation of the Supreme Self residing in the heait due 
to its size which is of the size of the thumb 

III Kampandt (I in 39) Since the scripture ,Yacl iclwn 
hi ilea /agar sanam pi ana ejati All this world whatever existing 
m the breath and emanating from it trembles, extreme fear as 
if from the uplifted Vajra (K U II in 2) mentions this 
one linvmg the size of the thumb as being the cause of the fear 
which makes all creatures to tremble and this quality is known 
from suiplure Alraid of Him the wind blows {Tan Upanifad ) 
and others, as belonging to the Supreme Self the person of the 
size of the thumb is the Supreme Self 

IV J\otirdaikmat (I in 43) Since in respect of him of 
the size of the thumb there is mentioned in the passage Nci tatra 
5 itijo bhafi There the Sun shines not nor the Moon and stars 
nor do these lightnings shine how (then) can the fire? a light 
eclipsing all luminaries and the possession of such a light has 
been stated by the Alhanana Upanifad as belonging to Brahman 
this one ol the size of the thumb is the Supreme Self Tins is 
the meaning 


oUfeACADL'V'YO! bANT 11 

ADHIK AlWW&'At O'!" 7 t, ‘ * '* 

{KARIM* < ' ' 

Since in the passages Indrlyebhyab Superior to the 
senses (\ m 10) the Sahkhyan method (of enumeration of 
categories) is recollected and since a Person other thin the twenty 
five is negatived heie(inthismantial in 10) by thewoid A\yakta 
is indicated only the primeval Matter accepted by the Siinkhyns 
which has not got the Brahman as its soul This pruna facie 
view is expiessed by the first part of the stitra (V S L iv 1) 
3^ anuniamkam apyeke$am iti cet — If it be said that in some 
(recensions) also the primeval Matter is (also stated as the original 
cause) —and the reply is given by the later part of the same Stitrn 
pcrso\ * *> arira and the following seven Stitras They mean as follows 
clmilL 

c f p u l Since the word 4 axyaUa can indicate the body which 
mctnphoncally spoken of as the chariot in the passage iai vam 




